Letters on the Depth Psychology of Human Thought 


Sexual and Gender Identity as a Key Component of Social Reality: 


On the historical Role of the Patriarchal Intellect and the Prospect of a Revolutionised Matriarchal 
Consciousness in the Advancement of Society to the Third Stage of Human Civilisation 


The manner and appearance of the prophet, our secret origins 
are born of a woman who lives within us 

though she is hiding from what we've become. 

Rumi 


Preface-------- 


This brief exposé is a sketch meant to outline the cultural-historical background and socio- 
psychological base of human society in the era we live in and of which we are part, product and 
formative element. 

It is written in the conviction that the key to understanding the processes that shape the realities of the 
post-colonial (or, in plain language, neo-colonial) era lies in the perception of colonisation, of colonial 
thought and its impact, by those who are subjected to it — and, most decisively, in their response to the 
absurd situation in which it has placed them. 

We shall attempt to demonstrate that colonisation is not only a political process but first and foremost a 
psychological and intellectual one. 

We further endeavour to point out the basic structure of the society that has given rise to this process 
and created its ideological framework as the logical implication and intrinsic consequence of an inner 
dynamic which imparts to it the character of a colonising society; as a society of conquest. 

It is our endeavour to disclose that the dead end at which patriarchal-capitalist civilisation finds itself 
and which, in its extension into the global, it has elevated to a global phenomenon, a lack of 
perspective on global scale, does not represent the end of history in the form of a sterilisation, a final 
binding of society's productive energies and resources into a void cycle of destruction, nor does it 
represent the culmination of history, as such powers as would capitalise on such a concept would have 
us believe, but that rather the answer to this deadlock, which has been preceded by comparable 
situations in former epochs, is beginning to emerge, in the course of historical events, from an 
appreciation of their past and present nature and shall evolve from the application of the thus-gained 
cognitive perspective to the historical events of the future. 


We live in a century which is unique insofar as a historical era is approaching its end and a new one is 
preparing its rise. Changes of this kind are innate in history and correspond to a necessity intrinsic to 


history's cyclical progress. 

It is my conviction that our generation and even more so the generation that succeeds it is going to 
witness the emergence of a new quality in history in contributing to which it is going to find its raison 
d'étre: an act of cultural, psychological and political new definition, which in its depth and global 
relevance deserves to be called a cultural revolution, a revolutionisation of cultural, political and 
behavioural norms in the most constructive, most positive sense of the word. 


This exposé, in its intention and contents, serves the purpose of providing a theoretical basis, or a hint 
as to what such a basis might look like, or simply some food for thought, on which to develop 
approaches and concepts appropriate to the realities and tasks 21° century humanity is going to face. 

In this context it seems of considerable importance to note that all major social theories and schools of 
thought the 20" century has yielded are, as is to be expected, products of 19" century thought and 
evolved prior to the emergence of vital scientific discoveries in fields such as psycho-analysis and, 
particularly, depth psychology, psycho-anthropology and psycho-linguistics, etc., or at a time when 
these sciences were still in their early stages. Since 21* century thought is going to be the product of 
20" century thought in much the same way, it will be necessary to re-interpret and further develop these 
concepts under inclusion of all scientific knowledge gained during the last half of the century and, of 
course, all scientific knowledge to be gained in the course of the century -and the centuries- to come. 
The purpose of this exposé being scientific in nature, it is not to be interpreted as a polemic against any 
given state, government or constitution. 

It is based on a series of letters written to Miss Judith Okudolo regarding the concept of a play to the 
realisation of which our correspondence has contributed. 


The scientific material utilised here consists in part of my own research (considering the subject matter, 
this is to be interpreted with the necessary caution) among the Arab and Jewish populations of Palestine 
and the State of Israel, among the culturally and ethnically very diverse peoples that constitute West 
Africa's population and in different parts of Europe, where they include the respective countries’ Asian, 
Middle Eastern, African and indigenous populations, to a lesser part also those of Latin American 
origin. For the other part, I have drawn on the available scientific literature, such as the “Hite Report” 
(A Study on Female Sexuality by Shere Hite, conducted and published in the USA in 1976), the 
writings of Dr. Fatima Mernissi, the research work of Margaret Mead, the works of Freud, Neumann, 
Jung and Helen Kaplan, the clinical research work of Dr. Nawal Al Saadawi and a number of linguistic 
studies, as well as research journals in the field of old languages. 


With regard to scope it seems relevant here to state that the Hite Report, on which I am basing some of 
my points, apart from containing material obtained in all federal states of the USA, also includes such 
obtained in Singapore, Puerto Rico, Mexico, Australia, France, Germany and Sweden. Though these, 
due to their extremely limited number (2 from Mexico and France, 3 from Germany and Puerto Rico 
and a mere one each from Australia, Sweden and Singapore) are not to be regarded as representative in 
any way, it can be stated that they do perfectly integrate themselves into the kaleidoscope of 
experiences that manifest themselves in the frame of the study. Later researches (while the Hite Report 
remains to this day the most comprehensive and most authoritative study of this kind) essentially 
confirm the trends identified. This throws an illuminative light on a fact I am going to point out in the 
introductory part of my exposé and which I can verify from the perspective of my own research and 
living experience in the different geographical and cultural spheres that constitute my personal frame of 
reference. 

I may state, in this context, that the practice of political work and the experience of persecution and 
exile offer an outstanding basis and afford indeed invaluable opportunities for scientific research to the 
analytical mind. There is no field research like that which occurs within one's own soul and skin. 


In addition to that, I have had the, likewise unique, opportunity of witnessing, by direct and deeply 
personal experience, the liquidation -and self-liquidation- of the so-called Eastern Bloc during my 
school time in the German Democratic Republic, which was then in the throes of political processes 
that offered grandiose and exceptional illustrative material. 

It was this material, it was this involuntary empirical study on the nature of man and society, which has 
decisively contributed to the formation of my scientific mind and its particular interests, giving things a 
turn that has contributed to broadening my -at 14 still somewhat limited- scope of experience and 
thought by means of object lessons I shall never forget and which may not be entirely unrelated to one 
or the other erroneous opinion that has played its part in the evolution of my social and philosophical 
concept. 


The germ-cell of life lies in the vital fertility of a soil the immense complexity of which we 
conveniently, or inconveniently, sum up in the broad terms sexuality or libido, which due to their 
vagueness are extremely flexible and versatile. Sexuality, in particular, conjures up notions and 
connotations the responses to which vary between insecurity, suspicion, perplexity and stony silence. 
The silence of shame. A lewd gesture thrown into tense public space, complacently embraced and 
ignored at the same time, a lascivious move masked as innocent or coincidental, an act of domination 
that relies on unspoken and unspeakable conventions, the silence of the victim based on an inverted 
concept of guilt. The forbidden memory and the act of physical repression, the ruthless destruction of 
sexual functionality, where and whenever it contradicts the ethics of shame, where and whenever it 
endangers the principle of absolute domination which the one gender exercises over the other. These 
are the notions and connotations tied up with the concept of sexuality in our thinking: repression, 
violence, domination and shame. No wonder then that sexuality appears like a curse from which there 
is no escape. No wonder it looks frightening. No wonder it sounds suspicious. No wonder it is met with 
confusion. And all this is made worse by the fact that it is inextricably linked up with the politics of 
gender — and with the social construct of gender identity which, when looked at too closely, reveals 
itself as the epicentre of our deepest fears. 


Sexuality and gender being, among other things, metaphors for the functional mode of any given 
society, they are the crux of the fundamental crisis of identity contemporary society is experiencing 
today. 

They represent a vital component of life which has been attempted to silence, suppress, instrumentalise, 
ignore or to be made into a cult, into a compensatory act, into a pseudo-religion of liberty designed to 
veil the crucial deficits in the make-up of an order of things that deprives the individual, its social 
group, class, community or race of the right to authentic expression, which includes, not last, the right 
to articulate their true, exclusive nature with all its needs, in all the unique, holistic beauty of its 
existence, and the gratification of those needs in the economic as well as in the social, cultural, 
emotional and sexual respect. Such gratification vitally depends on a balance, which contemporary, 
western-inspired society, where the individual is substituted by the ego and the whole by the fragment, 
fails to provide: a balance in which the relationship between individual and collective need is an 
organic one, a full circle, where the gratification of either occurs in such a way as to protect individual 
identity from being 'swallowed' by collective identity and, by the same mechanism, prevents individual 
need from an escalation into the anti-social, where an alienated ego seeks to rise beyond its collective 
context and worship the self in a cult in its own right, in the ultimate cult of death. 


We have spoken of identity in the context of need. What, then, is the connection between need and 
identity? The connection between the two, in fact, lies in the unsurprising truth that the formation of 
identity occurs in response to the identification of need. It is an act of focusing this need as well as a 
strategy to attain its gratification (or otherwise to cope with the delay or limitation of such gratification, 
where delayed or limited gratification is enforced). In other words, the human personality is shaped by 
and organised around human needs, as are the characteristics and the basic quality, or qualities, of all 
animate and inanimate matter. The basic characteristic of all things existing is therefore the sum total of 


their needs, their strategies of attaining gratification of these and their mode of coping with them. 
Where inanimate matter is concerned, these needs are, of course, largely objective in character, while in 
the case of animate matter consciousness imparts to them a subjective component. 

An adequate basis for the response to needs and the rights of individual and group, which are conferred 
on these by the existential nature of need, on social scale can then only consist in the reconciliation of 
individual needs and rights with those of the social organism as an organic whole in full recognition of 
their mutual dependence, in which the rights of the one inherently implies the right of the other. 


Neither the repression nor the instrumentalisation of sexuality and libido could ever do justice to the 
nature of this key constituent of our social, cultural and intellectual framework, in which we encounter 
nothing less than the base and original substance of the social organism as such, and therewith the 
primary motive force in history, social economy and psyche. 

In the process of social renewal we are faced with the requirement of developing a new, a creative, 
positive, inclusivist and constructive attitude towards sexuality, as well as a scientific understanding of 
its role in the formation of our identity and living conditions that will lead us to an improved, deeper 
and more comprehensive understanding of the social environment in which our lives, our feelings and 
perceptions, our consciousness and our responses and actions are embedded. 


The newborn child, having undergone the trauma of birth, which is the crisis of transition from the self- 
evidence of comprehensive, unlimited being to a state of fragmented, alienated existence driven by 
questions, quests and the need for justification implied by these, must cope with the conditions of the 
environment into which he or she is involuntarily thrown, and must develop a concept of these, as well 
as strategies to cope with them. This is how the white leaf becomes a scroll filled with creases, rents 
and visible and invisible writings in alphabets that are more often than not unintelligible to each other. 
Of course, the leaf consists of a palpable material the composition of which differs between one and 
another and whose responses to the imprints it receives will be just as different. 

What is the basic material that leaf consists of? While in purely biological terms the answer to this 
question lies in the DNA code, its psychological aspect brings us right back into the realm of sexuality. 


The first remarkable observation that strikes the reader of Shire Hite's study is the fact that, 
qualitatively, the material obtained in Puerto Rico and Singapore cannot be distinguished from that 
obtained in Canada and the USA, that hence the experiences in this most intimate and at the same time 
most essential aspect of social life hardly seem to differ, regardless of all the other major differences in 
culture, outlook and religion. Material from the ‘developing countries' seems indistinguishable from 
that elicited from respondents in the highly industrialised ‘developed’ world and that elicited from 
Jewish respondents from that provided by their Christian counterparts. The only difference between the 
one and the other would consist in the public expression and articulative syntax of those experiences, 
which has been cut through by the scientific anonymity of the project. 

I venture to say that these results are, in the first place, very instructive. Secondly, they confirm that all 
the various societies has produced so far are mere variations of human society at large, variations of a 
basic theme, a basic set of problems and requirements which characterise human existence per se and 
within which they represent different variants of one greater principle underlying the common process 
of what one might call the individuation of the species. 

While the Hite Report does not include samples from the world of Islam, where sexuality is screened 
from public view but, in the shelter of intimacy, enjoys much greater respect and much greater freedom 
that it ever did in the West, where it is as unfree in its public expression as it is in its private one, it can 
be stated with reference to Nawal Al Saadawi and Fatima Mernissi, as well as my own empirical 
experience, that there is no essential difference in the greater framework of sexuality, in the positive as 
well as in the negative respect. 


Where Jewish Orthodoxy is concerned, it is highly improbable that any orthodox Jewish woman (or 
man) would ever have answered questions of this nature, no matter how anonymous the procedure. 

In the Jewish context, sexuality would be psychologically tied up with reproduction to a much stronger 
degree than it would be in Islam, or in secular society, and in the Catholic context reproduction would 
be its sole and only possible legitimation. 

This is where convention, where the management of sexuality begins, and it is this question we shall 
have to concern ourselves with in exploring those aspects of sexuality and libido relevant to our 
exposé. 

Having raised the issue of convention, I have to point out that it seems rather improbable to me that I 
myself would have answered any questions in the nature of the Hite Report and it is therefore that it is 
Western materials that are being resorted to where this type of research is concerned. 

Our observation of human behaviour within the framework of highly regulated, highly standardised 
sexual norms, however, leads us to state that no basic difference in the psycho-sexual nature of 
relationships and with regard to key issues in partnership and sexuality exists there either. 

The only cases known to me where notable differences could indeed be observed were non-patriarchal 
cultures on the Sepic prior to westernization, as documented by Margaret Mead. It is the documentation 
of these as well as the method by which this was achieved which imparts a singular relevance to her 
anthropological fieldwork. 

Where patriarchal societies are concerned, the distinction merely lies in accentuation, in the form and 
strength of the taboo, in the degree of repression. These are the factors that decide how strongly and in 
which way this set of problems is reflected in consciousness and can or cannot be articulated. But this 
does not alter the fundamental character of the problem. It does not affect its source: the structure of 
patriarchal society. 

And here lies the key. There is an original correlation between the institution of the patriarchate and the 
emergence of the capitalist mode of production. 

In terms of depth psychology, patriarchal thinking results from the emancipation of consciousness from 
the unconscious, the sub-conscious in Freudian terms, a process to which it is an instrument and which 
may be looked at as the psychological equivalent to the trauma of birth (only that, contrary to the 
former, the latter is a protracted, constructive trauma, as it were), a process in which many of the 
features of the former resurface: the process of individuation. 

This occurs in two greater cycles, the first of which sets in at the age of about 2 years and creates the 
preconditions for the second, which occurs during adolescence. 

Two important facts ought to be pointed out in this context. First, the concept of adolescence is 
historically a Western construct, which emerged at the end of the feudal era and has a corresponding 
notion in non-Western societies only insofar as Western thought has established itself on global scale, 
as is the case in the present age, and has therefore exercised a decisive influence on the conceptual 
make-up of non-Western societies as well, an influence which has not necessarily been a positive one 
where their cohesion and authenticity of focus is concerned. Prior to this superimposition, adolescence 
was a phenomenon unknown. The transition from childhood to adulthood occurred in the form of rites 
by the force of which the young boy or the young girl were transferred from one clearly defined 
framework of status and social identity to another, without grey areas, without twilight zones, without 
the insecurities of prolonged transition. 

In this way, their socialisation proceeded along smooth and clear, undisputed lines, and they were 
spared the traumatic crisis of non-belonging that mars the Western (or Westernised) teenager's 
formative years, confronting them with roles they are not allowed to play, conferring on them adult 
duties while withholding adult rights and denying them the gratification of needs biological 
development and natural disposition have made imperative. In compensation of this repression, which 
is never as strong and fatal as during adolescence, acts of destruction and irresponsibility are socially 
sanctioned. Thus the rebellious teenager is born and becomes a leitmotif of Western culture. 


The adolescent's lack of psychological ripeness, under such conditions, is a self-fulfilling prophecy, 
much like that of the female in societies where male domination is absolute. It is a result, not a cause. 
Quoting a symptom as the justification of an illness reveals a logic that is at best marred. 

The second fact we would like to point out is the correspondence of the processes that are effective in 
the individual's psyche to those effective in that of society and culture, of those effective in the 
individual organism to those in the social organism as a whole. In the psychological development of the 
individual we find thus an exposure of processes that shed light on the development human civilisation, 
historically, has to undergo. Hence, the stages through which humanity and its civilisation passes need 
to be reflected in the light of the stages that characterise the psychological development of the 
individual. 

Of these there are three: a) the pre-individual stage up to the age of 2, b) the constitution of the 
personality, which commences with the first stages of individuation and continues during the first 4 
decades of our adult life and c) the re-definition, full development and gradual decay of the personality 
and its potential in the second half of life. 

Each contains its own cycles, circles within circles, and together they form the three main stages of 
human psychological development, on which we shall elaborate in some detail in the following sketch. 
In the pre-individual stage consciousness has not yet crystallized itself out of the unconscious, has not 
yet split off from it, and no difference in character and development does therefore exist between 
female and male. Indeed, neither do male and female represent specific categories, nor is the notion of 
female and male perceived at all at this stage. 

The second stage, individuation, is initiated by the emerging awareness of gender, proceeding from the 
physiological to the psychological, and the budding individual's responses to it, which consist in the 
absorption and assimilation of the attitudes and perceptions of gender identity common in their 
societies. Beyond that, there occurs a universal act of demarcation, of marking oneself off the opposite 
gender, an impulse which has its origin in the psychological need of constituting personal identity by 
way of exclusion. Since gender is the most palpable line of demarcation and the most obvious 
constituent of individual identity, the formation of gender identity becomes the ultimate vehicle in the 
formation of personal identity. Where stereotypes are too inflexible and gender roles and behaviour 
models too arbitrary, their enforcement is experienced as an act of aggression and negative or dissident 
responses occur. A dysfunctional gender identity is formed, which may or may not coincide with a 
dysfunctional sexual identity, especially where sexual temperament and gender are perceived as 
correlating and where the straight jacket thus becomes complete, as is the case in nearly all known 
societies today. This is so because gender identity provides the primary mode of expression to sexual 
identity, which, though older and of deeper roots, develops alongside it. It may be assumed that it is 
these psycho-social causes which represent the key factors in the formation of ‘dissident’ gender 
identities as in the case of gender dysphoria and the various forms of full and partial transgenderism 
with considerably greater frequency than biological or bio-chemical ones. (In the fafafine or the bacha 
posh the prevalence of external factors is obvious, while internal gender divergence, where not 
biologically or bio-chemically determined, basically represents the -positively or negatively directed- 
internalisation of external factors.) What is made reference to here is full and lasting identification with 
the opposite gender, as opposed to non-compliance with gender roles or the child's playful 
transcendence of gender as part of gender identification as characteristic of the earlier stages of 
individuation, which may or may not experience a partial and passing renaissance in its later stages. In 
these cases its presence is latent and casual, whereas with gender dysphoria it is both exclusive and 
permanent. 


In depth-psychological terms, the demarcation of the self from the other via that of the male from the 
female represents the individual's emancipation from the ouroboros, from the absolute, unbroken, un- 
individual prime root of existence, which is irrevocably abandoned at the moment when matter 


becomes living organism. Since what cannot go back must go forward, this process is as necessary as it 
is inevitable, and it is therefore that it must occur. It is important here to note that, as we have said, 
demarcation necessarily entails the negation of the opposite, of the thing that exists apart from the self, 
of the other side, of the developmental stage to be overcome. In the case of patriarchal society with its 
primacy of the male and the rigidly distinct roles it assigns to each gender, the feminine is equated with 
the obsolete, with the stage in social and individual development that had to be and has been overcome. 
Since this has been accomplished at the cost of grave and painful sacrifices, its rejection is 
accompanied by the bitterness of resentment, which imparts to it the acid rigour characteristic of the 
patriarchal attitude towards femininity and perhaps of patriarchal society as a whole. 

The feminine, as embodied in the female, is identified with the power of the unconscious reclaiming 
consciousness and devouring it, a power which the patriarchal intellect in itself is unable to conceive, 
since its concept is based on its ratio, which differs from that of the matriarchal unconscious, from 
which it has broken away, of which it is therefore a fragment and which it must therefore conquer, 
subdue and subject to its rule. 


The patriarchal intellect being a fragment of a whole which exists outside it, it is of a somewhat 
shallow nature and requires conceptual simplification in order to attain functionality: it needs to 
classify the world in categories which are not organic (and therefore only partly, if at all, real) in order 
to assimilate reality by the means at its disposal. Within this context, qualities and characteristics that 
are innate to the natural disposition of male and female alike are split into ‘masculine’ and ‘feminine’ 
characteristics, denied their natural universality and stylized as man-like and woman-like qualities and 
characteristics forming the masculine and the feminine standard. It is within this framework only that 
the absurd notion of 'feminine men' and 'masculine women' can be conceived. It is a framework which 
can be upheld only if the repression of the feminine, and correspondingly that of the female, is pursued 
with the vehemence of an absolute taboo, a taboo the breaking of which incurs death. This is exactly 
how the patriarchal male looks at the female. But it is, as we have seen, not the matriarchal qualities in 
the female alone which need to be suppressed but also the 'masculine' qualities in the female and the 
‘feminine’ qualities in the male. 

Under such conditions, what happens to the patriarchalised female? She becomes the counterpart of the 
patriarchalised male. Where need is intrinsically linked up with identity, survival necessitates 
assimilation. Under the established patriarchate, women survive by submitting themselves to the 
categories of patriarchal thought, which they assimilate and appropriate like the syntax of a language, 
thereby gaining the ability to embrace and manipulate them in their own manner, and consequently, to 
the actual rule by the man, which they perceive as their sexual identity. 

The patriarchal woman imitates the patriarchal man's thinking, to the modes of which she has adapted 
her own at the price of self-negation, her benefit being that of survival, accompanied compensatory 
advantages and concessions to convenience. She actively participates in her own repression by means 
of internalising external repression, in repressing her 'masculine’, non-passive qualities and thereby 
enforces the renunciation of all ambitions to participate in the shaping of the society in which she lives, 
in moulding the structures by which her life is determined, to play an authentic role in that society on 
the basis of equality and acceptance, and becomes thus an integral part of the mechanism of patriarchal 
society, of which she herself has become an enforcing agent. Therewith, the colonisation of the woman, 
being that of the feminine principle by the masculine, of matriarchal consciousness by the patriarchal 
ego, has been completed and patriarchal society has constituted itself. Its structures have been 
consolidated by the mechanism of universal collaboration implying and enforcing universal acceptance. 
Culturally-historically, this is the present stage of human civilisation in all the major parts of the world. 
The fact that in the individual this is a stage of temporary nature will open our eyes to the realisation 
that the same holds true for the cultural psychology of civilisation. 


In geo-political, or geo-sociological, terms, an equivalent contradiction exists between the European 
mode of consciousness and that of the East, Africa, Oceania and Latin America, or between the Western 
and the non-Western modes of consciousness, between that of the coloniser and that of the colonised, 
between the thinking of the dominating economic and political force and the thought of the populations 
within the empire it conquered, between the manipulating power and those who are subjects to its 
manipulation. The conquest and subjugation of territories and markets indeed corresponds to that of 
class and gender, in its material as well as in its economic mode. The assimilation of the ruling class's 
thought and outlook by the conquered classes corresponds to that of patriarchal thought by the woman 
and to the psycho-intellectual influence the motherland exercises on its colonies and semi-colonies. 
Ironically, this correspondence is rarely perceived by those to whose self-realisation it is most 
important: the subject classes in the motherland, by the same logic, identify with the outlook of their 
ruling class, while those in the colonies identify with that of their own. In this manner, a veiling of the 
true contradiction occurs, on which existing order relies for its consolidation and without which it 
would be impossible. 


In the consciousness of the individual the third stage sets in when the first two stages have been passed 
and their potentials exhausted (as King Solomon [a.s.] states, “there is a season for everything”). 

In the second half of life, there occurs a restitution, a constructive reconciliation with those potentials 
and characteristics which, until then, have been suppressed and excluded from one's own gender- and 
therewith social identity. As a result, a new quality of the self evolves, and its perception by society as 
well as by itself undergoes a modification. Under the conditions given, that is those of patriarchal 
society, this process will have a stronger impact on the thinking and social perception of the woman 
than on that of the man. Nevertheless, it does appear and is observable in both. 


The woman, having reached that mature stage of her life, experiences a revival of the awareness of her 
active, (in psychological terms) aggressive impulses and characteristics which she has learnt to repress 
as a child in the process of adjustment. She re-evaluates and embraces those 'masculine' qualities in her, 
as societal structures provide the 'matron' with outlets, with realms in which their exercise by her is 
sanctioned. 

That which is repressed does not cease to exist. When and wherever it has occasion to express itself, it 
will surface. It is very instructive when Freud characterises the sexuality of the young girl child (pre- 
adolescent and prior to adjustment) as 'male’ or 'masculine’. Away from the social construct of ‘feminine 
sexuality’, no such thing as masculine or feminine sexuality and temperament exists. Women are not 
born but made. So, correspondingly, are men. Where femininity is a form of art, masculinity is a form 
of warfare. Though it may not be easier for the growing boy to mould and distort his innate personality 
in such a way as to correspond to his society's image of masculinity, the rewards that are offered to him 
are considerably higher than those offered to the female. In terms of incentives, the female socialisation 
is an act of involuntary self-sacrifice. It is here, as Helen Kaplan points out, that we have to look for the 
true roots of the female neurosis, from its trivial expressions up to the pathological stage of perversion. 
With progressing industrialisation and alienation, which it carries in its tow, the border between 
neurosis and perversion becomes fluent. There are, by now, sanctioned perversions that have simply 
been integrated into the mindset of mainstream society, among them the fetishism of brand names, the 
sexualisation of the female body, the commercialisation of sexuality and the pornographic industry, 
which is an immensely successful melange of them all. Paired with the powerful factors of alienation, 
loss of context and isolation of the individual, it is elevated to a social need. The fact that pornographic 
images represent a visualisation of sexual fantasies as well as their exploitation for commercial 
purposes consolidates, as do all virtual worlds, the loss of reality to which they are at the same time a 
response and an enforcer, driving the blurring of boundaries between fantasy and reality to the utmost 
height. This, of course, affects inhibition in the same way, and it is for this reason that the undercurrent 


of violence characterising patriarchal-capitalist society becomes increasingly explicit in articulation. 
Male chauvinism and sexual violence mirror the established order in its modus operandi, its fascination 
with crime reveals the twofold character of law enforcement and negatively inverted dissent, while 
female self-sexualisation represents the twofold prison of compliance disguised as rebellion, all these 
being motive forces of a self-perpetuating cycle. Unsurprisingly, the resilience of any given social order 
resides in its ability to appropriate the language of dissent and turn it into a pillar of the system itself. 
Another important pillar consists in the ability to make the conditions on which it is based into self- 
perpetuating conditions. The real vital danger to the order does not lie in changes of thought but in the 
decay of these mechanisms when they have reached their ultimate consequence, which leaves no 
further room for expansion and no navigable space, thus leading right back to the basic contradictions 
they are meant to disguise. This is a development enforced by economic conditions and will be 
apparent first in the economic terrain. 


Economic needs being among the primary needs of human existence, the character of every human 
society is determined by that of its social economics. The crisis that occurs at the point we have 
projected will then be transformed from an economic crisis into a crisis of identity, into a crisis of 
society in its current form as a whole and express itself on global scale, owing to global realities as 
given. 


The female neurosis, no less than that in the male, is hence a social neurosis, and in its pathological 
stages a social perversion, to which psycho-analytical treatment can be no more than a drop in a bucket, 
the price of 'successful' therapy being further deformation. How could a disease of society be rectified 
in the psyche of an individual? In other words, how could any individual, in their own life, suspend or 
modify the mechanisms which are the very fabric of the society he or she lives in? There is, in plain 
terms, no such chance. Psycho-analysis then needs to be looked at as a social, not a therapeutic science. 
The psycho-analyst can detect. He cannot heal, and he would be a charlatan were he to assume the role 
of healer. He is, as the term itself implies, an analyst, and the raison d'étre of his science consists in the 
analysis and exploration of the relationship between society and its reflection in the psyche of the 
individual, between economy and psyche, between the symptom and its cause. Psycho-analysis, in that 
sense, is the systematic study of the dialectics of the unconscious. 


Sacrifices analogous to those claimed by the social adjustment of the female, are required, as we have 
stated earlier, of the male. In the process of his social integration, the growing boy is forced to 
renounce, or increasingly prevented from living out, those of his qualities that conflict with the 
operative modes of the patriarchal intellect and its need to exercise control, which constitutes the base 
of its power, alongside the need to label and categorise, which is its precondition. 

Nowhere is this mode of thinking as pronounced, as obsessive and as absolute as in thinking of the 
West. The exponent of Western culture and thought, the insan al gharbi, is possessed by the idea of 
possessing, whereby he feels it to be incumbent to exercise over the domain, territory, group or person 
he believes to have taken into a possession a control so absolute that it necessitates their destruction. 
The cultural ego of the West is so rigid that it cannot adjust. The psychological environment which has 
formed it is that of a neurotic maladjustment often described as 'Victorian’. In this environment, certain 
forms of neurosis have become standard neuroses, and the connection between repression and 
domination as its compensatory reward is a stark and visible trait of the strongly hierarchical, 
militaristic societies it has shaped, as well as of the personality type that is their product. Characteristic 
and often caricatured, this is the imperial type of personality exemplified not only by the Victorian 
British but to the same degree by their imperial German, French, Belgian, Austrian, Russian, 
Portuguese, Spanish, Dutch, Japanese and Italian counterparts. Its contemporary equivalent is, of 
course, the imperial American, a notion which at one time in history would have been perceived as a 


contradiction in terms. But where the freedom of the one does not imply the freedom of the other, 
contradictions in terms are little reliable and resolve themselves as soon as the American dream is 
confronted with the American reality, which holds equally true of South Africa and the State of Israel. 
(It is clear from the context of my discourse that "Western' here does not represent a geographical 
attribute but is used to characterise a way of thinking which is prevalent in but not exclusive to the 
West. In this sense, imperialist Japan, for instance, was in essence a Western power.) 

The standard neurosis at the core of the psyche and organisational mode of societies corresponding to 
this model possesses the character of a male neurosis, a fact which cannot be overemphasised. 

It is an alienated and fragmented perception of the self and its environment which stems from the 
superelevation of the ego that was formed as a component of the psychologically and historically 
necessary process of individuation but has now been transformed into an absolutist realm where its 
exclusivist, dominant and aggressive properties reign supreme. Its creative energies, its libido and 
motive forces, express themselves in a cult of destruction, in a cult of death by which they are absorbed 
and bound. The foot of the discoverer touching new soil spells the death of a continent. The European's 
fascination with another, hitherto unknown culture spells the destruction of that culture and his 
attraction to its peoples spells the enslavement of those peoples and eventually the extinction of their 
civilisations, the ultimate end -and inevitable consequence- of which is the extinction of his own. 
However effective the logistics and organisational mode of such a civilisation may be, it is aimed at 
self-destruction via the destruction of everything around it. Its progress merely represents the 
progressive steps of a dance macabre. Its logistic advantages merely represent the greater capacity and 
speed of the destruction it can inflict. The Western scientist's cry of jubilation at a new discovery will 
be responded, in Brecht's words, “by a universal cry of horror”. 


What is the reality underlying the self and its relationship to its environment? 

In our view, the core of this question lies in the fact that, since man is not the originator of things, he is 
neither able to possess them, nor is he able to control them, for the precondition of ownership, of taking 
in possession, is the ability to control. Both possession and control are therefore fallacies. 

Our only way of exercising any influence on anything whatsoever is to react to external impulses, and 
this is the primary condition which shapes the character of movement, of manipulation and action in 
every sense. The ego can assert itself only by reacting to impulses that reach it from the outside, these 
being the impulses that have brought it into being and by which its entire existence is conditioned. 

Man can understand his role as a motor of social and environmental processes only if he perceives 
himself as an exponent of this basic reality, as the executor of necessities determined by an entity 
independent of and greater than himself. He can be a sovereign executor of the divine will and its 
schemes only if he submits himself to it in a constructive way. This, incidentally, is the notion 
expressed in the Arabic word Islam. He then becomes a tool that knows itself and the highest developed 
matter also becomes the most authentic mirror of matter, the central agent of evolution. But the mirror 
that cannot reflect is the mirror that cannot come into being. The mirror that cannot come into being 
breaks and is discarded. It becomes a negative instrument. It becomes the instrument of its own 
destruction. 


Considering this framework of things, it becomes clear why the patriarchal intellect has become 
destructive. In order to create and maintain the illusion of being 'in control of things' it is necessary to 
conceal their true nature. While illusion is a necessary component of human existence forming the 
bridge that takes the mind from one stage to another, as it were, where illusion has lost its constructive 
potential by having exhausted its capacities, where it has thus lost its ‘life’, as which, in keeping with 
the character of illusion, this productive capacity could be described, and is not discarded and allowed 
to ‘die’, there illusion becomes a living corpse that soils everything that comes in touch with it, there 
illusion enters into a life of its own and becomes an empire of sterility and oppression. This then is the 


notion expressed by the Arabic term koufr. The concept of the kafir, the practitioner of koufr, is that of 
one who worships illusion in opposition to reality, which he 'covers up' -denies- in order to maintain the 
illusion on which his benefit and power is based. He is one who destroys and negates in order to 
possess. 


You may, in this place, permit me a short, perhaps overdue, remark with regard to the use of the 
masculine noun 'man' in the sense of humanity, as synonymous of the human species as a whole. 

It could, stylistically, be replaced with 'the human’ and 'mankind' with ‘humankind’. But why is there a 
persistent sense of awkwardness in this usage? Is it mere convention? The linguistic habits of centuries 
asserting themselves? Or might there be a deeper truth behind the image created by the word? 

Well, in cultural-linguistic terms, to conclude from the use of a masculine noun on an etymological 
postulation of male primacy would be as false an inference as to conclude from a woman's act of 
wearing a hijab (or niqab, for that matter) on an oppressed and subordinate social status of its wearer. 

It would be just as shallow a judgment, of course, to conclude on the absence of such a status on the 
basis of dress and appearance, for what the veil may represent, as is the case with any form of dress, or 
even the absence thereof, is a variety of things which may very well be each other's opposites. 

To interpret the veil as a symbol of woman's subordinate position would, moreover, be historically 
incorrect. In the Quranic context the veil symbolises the separation of private space from public space 
(also an act of demarcation). The khimar which is referred to in Sura An-Nisa 30-31 and the jilbab of 
Al Ahzab 59 are items of clothing that existed in pre-Islamic times and marked the dignity of upper 
class women, particularly among the townsfolk, a distinction which was even more pronounced in the 
Persian, Turkish and Syrian (‘Assyrian’) cultures which were soon to form a major part of the Islamic 
world, to the formation of which they have contributed even prior to the advent of Islam (as a distinct 
religion). This is true also the Byzantine Empire, where the veil was used as a mark of distinction in 
very much the same way. Islamic civilisation, with its egalitarian outlook, breaks down the class 
barriers affirmed and enforced by the dress code and democratises the veil. In the context of its rise, 
which, like that of all new civilisations and social-religious movements in history, possesses a class- 
character and is a response to economic and ideological contradictions between classes, the veil is the 
negation of class privilege, extending the distinction and respect due to upper class women to the 
daughters of the people and hence to women per se. The Islamic objective of a classless, strictly 
egalitarian society built on economic solidarity, brotherhood and gender equality finds its clearest, most 
radical expression in the first years of the Islamic era and attains its dialectical framework in the years 
of the Medina Democracy, that is in the first decades of Islamic statehood. The Medina Democracy 
represents a convergence of different political interests and agendas and the federation or fusion of 
tribes with essentially different customs and attitudes into one common political project, which is the 
starting point of Islamic high civilisation and its dialectical thought. A setting of this nature necessitates 
compromise, for the social dynamics that lead from one epoch to the next cannot be established without 
a bridge. Where a tree is to be cultivated, the growth of its roots cannot be corrected in the same radical 
way as that of its branches. The new order, by nature, is fostered on the fertile properties within the soil 
out of which it has grown, while weeding out its poisonous properties. 

It cultivates this soil rather than destroying it, and cultivation is a gradual process. It is for this reason 
that Islamic thought needs to be dialectical. While the human condition allows for progress achieved in 
the course of revolutionary changes, it does not allow for leaping over entire historical epochs. 
Therefore, Islamic civilisation too cannot realise its objectives without allowing humanity to pass 
through the historical stages required. Unlike the social-religious systems that preceded it, Islamic 
thought is aware of these objective conditions, for it does not see an extract of historical civilisation, 
placing itself within the framework of the period that prompted its rise, but it sees the history of 
civilisation in its entirety, in a holistic concept that integrates present and past while extending its scope 
into the future. In the Islamic concept, history, for the first time, is perceived as a dialectical process. 


The Islamic legal and political framework therefore formulates approaches and regulations aimed at 
dealing with present conditions and limitations with the objective of paving the way for a future in 
which they will have been overcome. To the future through the present — this programme allows for an 
ideological framework where damage can be mitigated where it cannot be avoided, degeneration be 
curtailed and the seeds for future revolutionary changes be planted by ingraining them in the thought 
and psyche of the ummah. It is in this manner that Islam is able to administer without condoning and 
transcend itself without denying itself. While the revolutionary programme of future generations is 
formulated, the generations of the present are not alienated by the imposition of a concept which they 
are unable to contain, since objective conditions have not prepared them for it. Being thus objective in 
nature, Islamic thought is integer in its temporary as well as in its permanent aspect. While the 
temporary must be interpreted in the light of the permanent, the permanent, however, must not be 
interpreted in the light of the temporary, as that would result in a loss of perspective. It is indeed this 
loss of perspective which lies at the heart of the fatal lack of comprehension by which contemporary 
thought with its alternatively retrospective and nihilist tendencies is characterised. It is this loss of 
perspective, this lack of dialectical understanding, which renders it sterile, cutting off the road to both 
integrity and progress. 


Since history is the history of the contradictions between the classes and the history of thought is the 
history of their interpretation, the political history of Islam has inevitably been shaped by the same 
factors. Unsurprisingly, the ruling classes which Islam had overthrown proceeded to assume an Islamic 
appearance and in the new guise commenced the struggle for their return to power in the form of 
monopolising their interpretation of the faith, which consisted in an adjustment of its tenets in 
accordance to their interests. As benefactors of the civil war that erupted after the death of the prophet 
(s.a.w.s.), known in Islamic history as the fitna, Mu'awiya and his son Yazid, descendants of the old 
Meccan elite, the Bani Ummayya, through the House of Sufyan, succeeded to usurp power, 
accomplishing this objective at the cost of an immense bloodletting (a bloodletting that nearly wiped 
out the family of the prophet [s.a.w.s.]) and laid the foundations for a reinterpretation of Islam on grand 
scale. What it produced was a thorough revaluation aimed at legitimising the power of the oppressor 
and sanctifying his agenda, an expansion of the old elites' influence on unprecedented scale, which 
eliminated social equality and established an absolutistic patriarchate under which women were barred 
from all public functions, eventually led the ummah into schism and obscured the historical and 
ideological nature of Islam, planting the seeds of those reactionary currents which centuries later were 
to open the gates to the advancing armies and merchant fleets of western Imperialism. The remnants of 
the old elites became willing collaborators in the colonial project, junior partners, minor competitors, 
beneficiaries. When they could no longer stand their ground, they became profiteers of surrender. In the 
elites and aspiring elites of the post-colonial era, their thought lives on. It is not last to this marred 
framework of reference that the veil owes the pronounced dualism that characterises it today. 

While symbols, in the course of changing conditions, undergo changes in application and hence in 
meaning (semantic shifts), while they may be transformed beyond recognition when a different context 
is underlaid, their root meaning is retained throughout their existence and invites reinterpretation. In 
this, we find a basic dynamic of human thought. Where the submerged well is, there must once have 
been water, and there may be water again. It will not be the water our ancestors have drunk, for when 
the well is unearthed by hands that exist in time, its water will be subject to inevitable changes in 
consistency and composition but it is water from the source of which the ancient waters sprung. It is the 
water of old as it is today. And that which it is does not lie outside of that which it was, nor is it apart 
from it, for time and space are infinite. The future indeed does not spring from the present but from the 
past. But it is not the past but the future. The present forms its bridge. It is in the present too that its 
reality lies, and hence the present is the bridge from the past into the future, through an older past 
within present eternal. This is so because time cannot pass. Being infinite, nothing is external to it, nor 


is it external to anything, and thus: where would it pass but into itself? Time effects changes but it does 
not and cannot pass. Nor does it, in fact, consists of divisions, for the infinite is indivisible. The future 
then, like the 'passing' of time, is one of those illusions which are necessary to make the dynamics of 
human thought possible, being one of the principal characteristics of the human concept, which is, in 
essence, born of abstraction. Since all abstraction is illusion, illusion is one of its primary tools. 

This, of course, is reflected in human language, which is a paradox in itself. Since the paradox is the 
crux of reality, every illusion reveals in its root various layers of truth. 


Verbal thinking is the product of mathematical thinking. The code of language is in essence a 
mathematical code. It is in the cognitive mode of the matriarchal intellect with its specific perception of 
nature and its cycles in the light of the female cycle of fertility that the impetus which stimulated 
mathematical thought is to be found. It is no coincident that the Latin 'sacrament' derives from 'sacer 
mens'. From times dating back to the primeval origins of human consciousness, the menstrual cycle 
with its life-giving fertility was seen as a central exponent of the cycle of life itself. It was thought to be 
in synchronicity with the phases of the moon and to stand in connection with the astronomic 
phenomena by which life on this earth is determined. The cyclical course of nature was reflected 
through the female reproductive cycle, and it was the woman, whose cognitive mode was coined by a 
physical disposition that rendered her most sensitive to the perception of the natural order in such 
terms, who became the central agent of religion, that is, in the original sense of the word, of placing 
natural and social phenomena in a systematic context. In this context it was necessary not only to 
observe and calculate the rhythm of the menstrual cycle but also to observe, calculate and interpret 
astronomic objects and events, as factors that exercised a decisive influence on the natural environment 
on which human survival depended. These observations, interpretations and systematic 
contextualisations constitute the origins of mathematical thought, which enabled the development of 
systematic codes of sound, their organisation in terms of lexis and syntax, and hence the evolution of a 
highly effective verbal code, making mathematical thought (a term which is applied here with a 
meaning as broad as that of the term libido) not only the origin of mathematics and natural science but 
also that of language, religion and philosophy, as in human thought observation has from the earliest 
beginnings been connected with interpretation. Environmental influences find their reflection in the 
biological structure and responses of animate matter, and these, in turn, are reflected in the psyche, the 
inner life, of animate matter striving to become conscious animate matter. Two things are to be 
observed in this context: a) that cognitive thought precedes verbal thought and b) that mathematical 
thought precedes verbal thought. It is for this reason that human thought is intrinsically grammatical. 
All primeval religions are organised around central female deities, reflecting the primacy of the 
matriarchal intellect, which in the beginnings of human society was the predominant agent of human 
thought and cognition. All of these possess strong animistic elements. The divine mother is identified 
with nature itself, and the subsequent conquest of woman then corresponds to the conquest of nature. 

In the Semitic languages, being among the oldest living languages that have retained their original 
structure and vocabulary, the organic connection between numerical and verbal systems expresses itself 
in the dual identity of the abjad as letters and numbers. (An exception to this is presented by Akkadian 
with its cuneiform script and extensive Sumerian, i.e. non-semitic loans.) In Hebrew, one of the oldest 
Semitic languages, no numerals exist (though they do in Phoenician, another member of the Canaanite 
dialect continuum closely related to ancient [Palaeo-] Hebrew). Numbers, as in dates, figures, etc. are 
rendered as letters exclusively. ownn (hey tav shin samekh), for instance, expresses the numerical 
value of 5760, the current year according the Hebrew calendar [i.e. 5*1000 + 400 + 300 + 60, with the 
decimal value of N, which would otherwise be 5, being indicated by the geresh ']), while the 
tetragrammaton has the numerical value of 26 (yod = 10 + hey = 5 + vav = 6 + hey = 5). Incidentally, 
what the tetragrammaton consists of, are variations of temporal aspects in the context of existence, with 
the root meaning 'to be’. (The reader will recall the Qur'anic 'koun fa yakoun' [19:34-36; 2:116-118; 
6:72-74; 36:81-83; 16:39-41; 40:67=69; 3:46-48; 3:58-60].) The numerical values of its letters can be 


combined to form ratios approximating phi (the Golden ratio), which is an algebraic number as well as 
an algebraic integer, and its conjugate. One cannot miss, in this context, the relation between 'ivri [>nay- 
Hebrew: ayen bet resh yod] and ‘arabi [ ¢.% -Arab: ayn ra ba ya] as variations of the same letters, that 
is ayn-b-r-i and ayn-r-b-i, respectively, as we should like to remark in passing. 


Arabic, representing a comparatively recent variation on the greater theme of Semitic languages (dating 
from the Iron Age, as common consensus holds), has developed an elaborate system of numerals, the 
now widely used Arabic numbers (which it then discarded in favour of the Indian ones), but Arabic 
letters retain their numerical values. The Indo-European Greek language (being one of the world's 
oldest recorded written languages) provides another example of letters corresponding to numbers. 
Being the language of a major Near Eastern and Mediterranean culture, its alphabet is based on the 
proto-Canaanite abjad and renders dates and numbers in letters in very much the same way as Hebrew 
does -as in iB’ = 12- (while modern Greek uses Arabic numbers). 

This correlation has given rise to the mystical sciences of gematria in Greek and Hebrew and the 'ilm al 
abjad in Arabic, which study the numerical values of words with view to their secret origins. In doing 
so, they pursue the objective of tapping into the metaphysical code contained in language. In the Arabic 
and Islamic ilmu-l adjad, there is a branch which relates the letters to the elements (air, water, etc.) and 
in the Hebrew gematria there is a branch which echoes the Hieroglyphic origin of the proto-Canaanite 
script, from which Hebrew derives its own script, as do the absolute majority of all written languages 
existing today. What is revealed in this is an awareness of, and preoccupying concern with, the 
mathematical properties of language. 


Much has been said about language as it occurs in writing. But letters and written language are, of 
course, the mere tip of an iceberg. While the written letter preserves remnants of matriarchal thought 
and expression, the moment when written chronicles, legal and ethical codes determine the mode of 
social thought and interaction spells the ultimate end of matriarchal primacy. This is already the echo of 
the moment when Marduk has slain Tiamat in order to create the sky, as it were, no longer that moment 
itself. The relationship between female deity and male consort has undergone a profound 
transformation (the psychological equivalent of semantic shifts). Matriarchal properties are 
increasingly transferred to the male deities. The principal female deities of old have been relegated to 
subordinate positions, converted into demonic forces or been banned altogether, and the establishment 
of the order of the elements has given way to the administration of that order. 

Since matriarchal history is pre-history, its chief means of communication being oral transmission, and 
patriarchal history is written history with an ever-increasing supremacy of the written word as a 
physical fixation of language that can be handed down (even in an isolated form) from one age into 
another, historical documentation is overwhelmingly in favour of the latter. 


Let us now turn to the character of language itself, whose development and fixation coincides with the 
decisive shift in cultural focus and socio-psychological perception we have just observed. Language is 
based on the necessity of communication, the possibility of which it greatly expands. Communication 
is the transmission of ideas from the self to the other. For this to occur, thought needs to become idea, 
that is: it needs to have assumed a concrete, conceptualised form and its communication needs to be 
based on an I-Thou-definition (from which I-It splits off later on as an abstraction). This is both the root 
of and the precondition for language. We can thus say that language and communication are based on 
the perception of a reality outside of the self, on the assumption of worlds and psycho-intellectual 
universes outside of one's own. An intact ouroboros is self-contained and has no need for 
communication. The original fragmentation of this completeness occurs at the trauma of birth and is 
followed by increasing fragmentation in the subsequent years, during which individual consciousness 
crystallises itself. The motor of this process is the need of food and care. As the needs of the growing 


child multiply and become more complex as well as more specific, the experience of wholeness 
increasingly gives way to the experience of fragmentation until an individual reality emerges that is, in 
itself, so complex that it requires communication. This is the moment when the human child begins to 
form words and sentences, gradually acquiring the lexis and syntax of the language he or she inherits. 
The child acquires these in the course of communication and would not acquire them in the absence of 
it. Since the modern human child inherits a complete linguistic system, the acquisition of this verbal 
code is mastered over the space of very few years. 

The original evolution of language was, of course, a much longer and protracted process. Its 
development from the first proto-verbal sound signals to a fully formed language may have spanned 
entire historical epochs (while it is to be assumed that the later stages of this process have progressed 
with much accelerated speed in accordance with the historically and biologically observed law of 
evolutionary leaps [the Cumbrian explosion, the Axial Age, etc.]). We will therefore find that different 
layers of consciousness are reflected in language, which will manifest themselves in linguistic concepts 
such as root images, associations and grammatical gender. In this sense, language corresponds to 
archeology. Language is the archeology of human thought. Only that its layers go much deeper and its 
soil is never truly solid, since its permanent flux makes it more reminiscent of water. In language, the 
contemporary permanently modifies the archaic, and what we may discover will therefore more often 
than not be rather unintelligible. Especially so, as one may add with the twinkle of an eye, if scientific 
methods are applied to ascertain interpretation. Man is an eternal puzzle to himself because he is meant 
to be. If it were any different, the entire construction would be acutely dysfunctional. In this place I 
would like to assure the Western reader that we shall soon enough return to the threat concerning the 
generic use of masculine nouns and pronouns. 

Nevertheless, we must look into language, as language is the primary way of communicating thought. 
There was a time before language when the human species existed within an unbroken ouroboros, a 
complete, absolute circle which simply included birth and death rather than perceiving them as separate 
realities. The Aboriginal Australian concept of Dream Time is much closer to actual historical memory 
than one tends to think. Not all that is legend or metaphor is unreal. After all, Al Gannah, the Garden of 
Eden, is also a geographical location. It is a place near Adana (while others would place it in present- 
day Armenia; geographical details and symbolism mingle a great deal, as would be expected, so that 
there is considerable interference). The same is true of Al Gahannam (Hell), only that it is a few 
hundred kilometres away. What separates the two is the rift between the worlds, the breaking of the 
ouroboros. In the cosmology of Izhak Luria, this is the shvira, the breaking of vessels. It must be stated 
here that the 3 stages model of Lurianian cosmology is of immense value, since it penetrates into a core 
principle underlying existence, in astronomic and evolutionary terms as well as with view to the 
dynamics of history and their manifestation in the psyche of animate matter. The three stages of 
existence postulated by Luria are: zimzum (contraction), shvira (the breaking of vessels, in the course 
of which an explosion occurs that leads to the separation of things while it vests each of these with 
elements of the other) and tikkun (restitution, which is a conciliation of these elements leading them to 
become what they are meant to be, as opposed to simply restoring the original state, as many 
erroneously assume). I may be allowed to add, with some humble pride, that Luria's thought is a 
product of the Golden Age, as are, incidentally, the foundations and basic principles of all modern 
science. The Golden Age, in its turn, is the renaissance and creative application of the great knowledge 
of antiquity. This is true of Al Khwarizmi no less than of Ishaq Luria. The Golden Age being the 
greatest achievement of Islamic civilisation so far and at the same time the last great manifestation of 
Jewish civilisation, the interaction between the two under the banner of Muslim Iberia produced a 
cultural and intellectual fusion that makes it impossible to differentiate between the one and the other 
where this supreme moment in modern history is concerned. Gharnati, born of the age, is Arab and 
Jewish classical music at the same time, and the spoken language of the masses (as opposed to the 
official language, the liturgical languages and the language of instruction) was the old Spanish dialect 


known today as Ladino. 

The idea of shvira (without wanting to go into an in-depth analysis of the concept) as contraction and 
explosion is encountered in scientific theories dedicated to the evolution of the universe. A historical 
manifestation of this principle is the martyrdom of Imam Hussain (a.s.) in Kerbala, and in psychology, 
it corresponds to the breaking of the old holistic reality in favour of a new, externalised reality (the 
expulsion from Paradise), which leads to the emancipation of consciousness from the unconscious. 
Language then develops as a defining, often conflictful communication with an external other, elements 
of which are contained in the self and can only for this reason be perceived, and the conflict between 
matriarchal and patriarchal modes of thought and perception is introduced at the moment when the 
definition of the Thou determines the definition of the I. 


It is, in this place, necessary, to remind ourselves that terms such as matriarchal and patriarchal 
consciousness, intellect and mode of thought are mere technical terms and can be no more than that. 
Consciousness, as we know, is determined by one's angle of view, and what we have termed the 
patriarchal intellect does, of course, originate in matriarchal consciousness. It is in fact, as we shall see 
later on, nothing but the externalisation of some of its aspects. 

Matriarchal consciousness, in our terminology, stands for the pre-patriarchal stages of consciousness, in 
which we find the origins of cognitive thought. But thought and cognition, in palaeo-matriarchal terms, 
are not acquired but present, not pursued but self-evident. At the moment when the increasing 
complexity of social tasks creates the basis for more complex cognitive tasks, the palaeo-matriarchal 
intellect needs to develop a new, deliberate quality, an instinct that classifies, categorises, abstracts, 
‘wills’. It is this quality, this instinct, which later evolves into the patriarchal intellect as a cultural 
motive force and at one stage becomes externalised and projected onto the male. 

The difference between the sexes is merely a vehicle in localising and developing this motive force 
(and its cultural emancipation) on a palpable basis. While matriarchal consciousness, as defined here, is 
therewith not the consciousness of the woman and patriarchal consciousness not that of the man, 
matriarchal consciousness describes the mode of consciousness prevalent in matriarchal societies, 
while matriarchal intellect denotes the intellect prevalent in matriarchal consciousness, patriarchal 
intellect that prevalent in patriarchal consciousness and in the societies whose mode of thought and 
perception are predominantly determined by it, etc. The term palaeo-matriarchal refers to a stage 
before the cultivation of proto-patriarchal elements within matriarchal thought. 


In the process of cultural development the necessity of specialisation leads to a contradiction between 
the two modes of thought, which results in their division. It is only in the course of civilisational 
development over an extensive period in history that the gender-specific assignment of the two modes 
of thought becomes real. Their attachment to gender is, however, an artificial one, and in societies 
different from the contemporary mainstream, entirely different perceptions of gender have been 
formed. Against this background, it seems appropriate to state that the patriarchal mode of thinking 
might very well have become embodied in the woman and vice versa, which, technically, would not 
make any difference. To those of us who see the solution to the problems of our society in an exchange 
of gender roles it needs to be pointed out, however, that that would be a mere substitution of one colour 
for another, while the contradiction itself remains the same. 

Problems require qualitative solutions. They require an approach that touches on the core of the issue 
rather than simply modifying the form in which it is expressed. The shallower our approach, the more it 
is limited to superstructure, the more it obscures the basic realities underlying the problem, the less it 
helps us to appreciate underlying social dynamics, the more it prolongs our immobile agony, the more 
painful it makes the realisation that no superstructure-oriented reform can touch the persistent 
imbalance that lies at the bottom of things. 


It is quite probable that it was not the man who originated the patriarchate but that rather his patriarchal 
role was assigned to him by the woman. The patriarchate then started off as a sham which served the 
aim of increasing the intensity of the man's attachment to the woman, institutionalise his role as 
caretaker and provider and vest him with duties regarded as binding in exchange for that privileged 
position which lies at the bottom of the patriarchal sense of authority. The patriarchal male affords the 
woman both protection and economic security. To the woman, this is an advantage which would not 
otherwise exist. In the course of history the man uses his authority and economic position to force the 
woman to relinquish more and more of her own privilege. He uses the thus-obtained power of leverage 
to expand his domination. Male authority increases to the same extend as female authority decreases. 
The price the woman pays for her economic security is the yoke of oppression. Though this is a 
dynamic inherent in the setting, it could not then have been foreseen. The patriarchate is a genie ina 
bottle. If we draw a comparison from the socio-cultural institutions of the Tchambuli, a tribe on the 
Sepic, as documented by Margaret Mead in the 1930's, we may gain an idea of what the patriarchate in 
its early stages might have looked like: a society built on the needs of women, who retain an immense 
power, which has been curtailed only in theory with respect to certain areas, while men occupy a 
privileged position only in title, as manifested in their dominance of the tribes chief ritual institutions, 
namely their being the 'owners' of the so-called tameran. To the men of the tribe, this is a highly 
dissatisfactory state of affairs, and those who mistake theory for practical reality develop neurotic 
responses. Historically, the patriarchal intellect, with his conditioned assertiveness, will not forever be 
content to play the role of figurehead, and under the impact of this assertiveness, given appropriate 
economic stimuli, the actual conditions are gradually changed. In the end, both its power and its 
dominance have become real, until the woman is relegated to the role of dependent and descends into a 
child-like state. Over the centuries, her mind is conditioned to occupy itself with domestic affairs and, 
as a consequence, becomes limited and inapt where public affairs are concerned. It is for this reason 
that Islamic law substitutes two female witnesses for one male witness, while the halving of a woman's 
inheritance is a response to the man's extensive economic responsibilities and the woman's lack of 
economic responsibilities. Where these conditions undergo any fundamental changes, the legal 
framework that regulates them will, in accordance with the principles of Islamic law, will have to 
undergo corresponding changes. 

Had pre-Islamic society not been patriarchal, no such regulations would have been put in place. 

The most striking appeal of the prophet's message (s.a.w.s.) to many women was that it afforded them a 
status and a degree of political influence, which pre-Islamic society did not afford them. It must never 
be forgotten that Islam, in its beginnings, was very much a movement of women. It was a socio- 
ideological movement of the lower classes, of slaves, of the oppressed, and women were among these, 
and among these, women have exercised a decisive and formative influence on the formation of early 
Islamic civilisation. Had half an inheritance and the word of two women for that of one man seemed 
little progress, this would not have been the case. The progress, to those who lived in the times, was 
that women could inherit at all and that women could testify at all and that, apart from these legal 
matters, they were considered, as defined by religious scripture, the equals of men. 


While upper class women and women in specific positions may have enjoyed exceptional privileges 
(which may have resulted from customary regulations or from coincidence), the woman per se had 
none of these. The pre-Islamic Arab could worship female deities. But this did not prevent him from 
burying his daughters alive. Whatever appears to have been achievable for the upper ten families, the 
absolute majority of females in pre-Islamic society were non-divine, lower class females whose rank 
and status was that of livestock. 

The coincidence of metaphysical deification and social oppression of women is a phenomenon of great 
interest with regard to the relationship between base and superstructure, which characterises a variety 
of historical and contemporary societies. It occurs, among other instances, in the frame of Shakti 


worship (on the Indian subcontinent). 


Let us now return to the question of gender-related concepts and images in language. 

Language as the primary framework of cultural thought, in its -Thou-definition, attaches to particular 
things a ‘feminine’ and to others a ‘masculine’ character, corresponding to their perception as partly 
models and partly exponents of the feminine or masculine qualities inherent in them. In the original 
context of verbal thought that does not imply the kind of valuation later epochs have attached to 
feminine and masculine qualities, i.e. a valuation in terms of status and precedence. Later use may have 
modified the verbal code in accordance with these, and new terminologies may have superseded 
original terminologies, which makes language an ambiguous witness and limits the possibilities of 
psycho-historical analysis. Incidentally, this will also apply to the analysis of its numerical code. 

The term ‘man’, 'al insan' in Arabic and ‘ha adam' in Hebrew [‘hal adam’ in archaic use] renders an 
image of mankind, or humankind, as the fruit of a fertile substance with a female symbolism -which the 
Hebrew language renders as 'adamah-', by which man, rendered in the male image of the son, is given 
birth. The expression adamah etymologically refers to clay -red earth- as well as, via the colour element 
contained in the term, blood (dam), both of which are elements present in the Semitic creation stories, 
from the ancient sources to the Torah, all of these presenting variations of the same theme. 'Adam' as a 
generic term (including the associations that go with it) has cognates in Ugarit (adm) as well as in 
Sumerian (a-dam), which it entered as a Semitic loanword. The narrative given in the Babylonian Atra 
Hasis states that man was created from clay and the blood of a slain god or from the flesh and blood of 
a Slain god mingled with clay, respectively. This is, of course, a reflection of blood as a vital substance, 
which is echoed in the Quranic “...khalaq al insanu min 'alaq” - “...created man from a blood clot” (Al 
‘Alaq 1-2, while in the Quranic context this also refers to the development of the blastocyst in the 
uterus, being nourished through, and enveloped by, the mother's blood). The old Babylonian metaphor 
of the 'slain god' is rather instructive, as this may be as much an echo of the conquest of the Great 
Mother by the patriarchal intellect and the very different universe it fashioned as the Marduk's tearing 
of Tiamat to shape the sky from her fragmented parts (if we look at 'god' as a generic term equivalent to 
‘deity'). The forbidden fruit and the consequences of its consumption, which may well be interpreted as 
another way of rendering the idea represented by the '[flesh and] blood of a slain god’, is another 
important indicator of such a context. 

The Greek term for earth is 'gaia', which preserves a feminine connotation, while Arabic uses 'ardh’, 
corresponding the Hebrew and Aramaic 'eretz' and the Phoenician ‘urss'. This is why the Hebrew 
etymology of ‘earth’ and ‘soil’ is more interesting in this respect, with its generic use of 'adamah' as 
opposed to the more specific ‘eretz' denoting a land or country, or Earth as the dwelling place of 
humans and animals, etc., as in the Hebrew Sefer Bereshit, the Genesis (Chapter One: 'Bereshit elohim 
‘asa et ha shamayim ve et ha aretz...'). The Hebrew language evolved out of the continuum of languages 
and dialects that go very far back in time and preserves connotations inherent in these, which makes it a 
very interesting object of study. As has been stated before, the new quality is the product of the old 
context, which it does not and cannot discard. Hence, the Hebrew language incorporates and preserves 
the intellectual universe of its predecessors. In becoming a tool in the evolution of new contexts, it 
corrects flaws and rectifies errors or fallacious interpretations but it retains the universe of image and 
sign it has inherited, which makes the older context reconstructable. This, as we have observed, is a 
dialectical law of development and is apparent in any new set of ideas and systems of thought, as there 
is, after all, only one objective reality (haqqigiyah), which they all undertake to interpret. 

Now, if one were, for the sake of political correctness, to substitute 'adamah' for ‘adam’, an entire set of 
images and connotations would become unintelligible. Man would become the fertile substance of life 
and hence not only his own creator but also that of the universe. It is probable that such distorting 
substitutions may have occurred in the history of language in favour of the patriarchate, which may 


account for the isolation and frequent loss of etymological contexts as well as for the lack of 
intelligibility in certain legends that have come down to us. But we have come to a point where 
reconstruction seems extremely desirable, and we might therefore not wish to add further to the loss of 
linguistic contexts. 

In both Hebrew and Arabic the generic term for human being’ is Ibn Adam and Ben Adam, 
respectively. In Ugaritic texts the form 'Ab Adm' (Father of Man) as a divine attribute exists as well. 

It is the attribute of El, in the earlier context of the term. 

Ibn Adam/Ben Adam renders humanity as patrilinear descendants of the first man, which lays emphasis 
on the 'masculine' characteristic of the human agent as creature, not creator, as well as on the 
patriarchal intellect as a motive force in human history. 

When we speak of gender and of sexual constitution, it is essential to note that Adam, the first Man, 
was not created male or female but represented a pansexual, organic whole. With view to evolutionary 
biology, we will remember that sexual procreation represents only a later stage in the development of 
animate matter. Adam was the male-female perfection that harboured the characteristics of the entire 
species and required separation, that is division of the human potential into two separate entities, for the 
sake of self-recognition. This physical separation, however, sets the stage for and prompts the 
expulsion from Paradise. The woman created from a 'part' or 'side' of Adam (conventionally interpreted 
as 'rib' in analogy to the Sumerian legend of Nin-Ti, which not only means 'Lady who gives life/makes 
live' but also 'Lady of the Rib’, a dualism of meaning which is enforced by the fact that Nin-Ti is a 
goddess created to heal god Enki's sick rib) is induced into eating the fruit of knowledge by a serpent (a 
symbol which in many cultures evokes the sacred as well as the forbidden and has a parallel in ancient 
Canaanite traditions, where the serpent is associated with death) and, on her part, induces Adam to eat 
it, which spells the breaking in of a profoundly different reality. Note that in Sefer Bereshit it is Hawa 
(Eve) who induces Adam to eat the fruit of knowledge: it is the matriarchal intellect that initiates the 
evolution of patriarchal thought (a concept which is borne out by the Tantric tradition in Hinduism as 
the oldest recorded religion still in existence, where a passive animus is awakened by an active anima). 
Note also that in Sumerian mythology (and the Akkadian and Babylonian mythological systems that 
were influenced by it) Enki is the keeper of divine powers who brings the gift of civilisation -a 
Promethean figure- and one of the images he is associated with is that of a double-helix snake. The 
ouroboros, the archetypal symbol of the perfect circle, to broaden the scope of the association, is 
rendered as a serpent eating its own tale. It is the ouroboros itself, then, which contains and leads out of 
itself. This argumentation derives its validity from the fact that we are here dealing with archetypes that 
form a basic current in the unconscious and semi-conscious strata of human thought and have parallels 
in virtually all known cultures. It is in this way that they express elements of humanity's collective 
memory, representing a reality too deep to be expressed in any other form than that of these powerful 
symbols. While Hawa's birth, and the process of birth prior to the expulsion from the Garden as a 
whole, was painless (which we know by inference when painful birth is introduced as a punishment or 
an atonement and by analogy with the older Sumerian tradition regarding Nin-Ti, whose birth was an 
act free of any pain), her daughters will give life at the price of painful labour. Fertility henceforth is 
associated with pain. The context of 'sacer mens' and sacrificial rites makes its appearance. Thence the 
occurrence of need, identity, grief, conceptualised thought and cognition. The forbidden fruit imparts to 
man a knowledge which they did not previously possess: they perceive their natural state as nakedness 
and, as Jewish tradition beautifully puts it, begin to label things with names. 

If the verbal code were altered, the entire edifice of these ideas and associations would be lost. 

The Arabic 'insan', synonymous with 'ibn Adam’, takes the plural 'nas' when used generically and 'nisa' 
when used specifically to denote women, while the Hebrew plural splits into generic 'anashim' and 
feminine 'nashim’, the Hebrew singular being 'ish' (feminine: 'ishah), which points to man as a living 
organism, as an exponent of the quality of being alive and is related to the Arabic 'a'ish’/ya'ish' (to live, 
to sustain/maintain life; the Egyptian dialectal 'aysh' for bread and the Arabic name Aysha, for instance, 


are formed from this root). [A variety of -often very systematic- phonetic shifts occur between Hebrew 
and Arabic, its descendant via Aramaic. ] 

The generic use of masculine nouns and pronouns in such contexts therefore expresses an entire 
concept rather than being the ostentatious postulation of male superiority or precedence it is often 
(mis)interpreted to be. I myself avoid such generic use for reasons of political correctness and as an 
expression of sympathy with feminist movements without considering the modification of grammatical 
structures in this form a necessity at all, for it is not language but the assimilation of language by the 
patriarchate which empties the verbal code of its meaning. 

The task we are faced with is hence not further abstraction and alienation of linguistic superstructure 
from linguistic base, not a mechanistic, technocratic approach to language but the reinvestment of 
authentic sensuality and sensory response into it so as to make its inherent concepts accessible again. 
When the mind is, in this way, allowed to refresh itself from its original source, that vital, deeper 
comprehension of our nature and identity which seems to be so painfully missed today might 
eventually be achieved. 


To conclude our short sketch of the psycho-linguistic theme, let us now have a brief look into those 
words and phrases which are connected with the concept of the deity, to which patriarchal thought is 
always tempted to attach a masculine image. Let us point out, in the first place, that imagination cannot 
occur in the absence of an image and that therefore the image that cannot be expressed in any terms 
familiar to human consciousness will and must be rendered as a symbol. The less abstract human 
thought, the more anthropomorphic the symbol. The concept of deity enters the human mind in the 
form of personified natural forces and progresses to more comprehensive stages by way of greater 
abstraction (perhaps paradoxically so but we have already dealt with the importance of the paradox as 
key to the comprehension of a reality, which in itself, however, is not paradox). Thus, the pantheism of 
so-called primitive religion evolves into polytheistic mythology and polytheistic mythology evolves 
into monotheistic religion, initially dualistic in nature (God and the Universe, Light and Darkness, 
etc.), but progressively monistic and hence pantheistic again (God-Universe, Light-Darkness). In this 
way, pantheistic primitive religion evolves via necessary detours into pantheistic monotheism and 
monism. It is in this sense that the Quran refers to Islam as the original religion, and it is for this reason 
that Muhammad (s.a.w.s.) comes as the seal of the prophets (khatm al anbiyya). The path of human 
thought and civilisation then leads from Islam to Islam, via a necessary interim stage that enables 
movement and in its deficiency becomes the motive force of history in every sense, that is from Islam 
unconscious to conscious Islam, and from existence unconscious to conscious existence, via the 
paradox, which is the impact of the breaking of vessels. 


In the creation story as rendered in Sefer Bereshit, which is also the Quranic creation story, minus the 
concept of the ‘original sin’, the male-female Adam is created in the image (‘tselem') of God. Hence, 
God is, unsurprisingly, neither male nor female: the distinction does not exist prior to Adam, or rather 
the Adam, being split in two; the idea of matriarchal and patriarchal modes of consciousness only 
comes into being when the one splits off from the other. The question as to what actually is the 'tselem’, 
the image of God, seems inevitable here, for God, obviously, is without personal image. An image of 
God, however, is the entirety of the universe though the entirety of the universe is not the entirety of 
God. Therefore, God is also without image entirely. In old thinking, an image is a representation in 
which the power or a vital part of the power of that which is represented by it resides. In order for space 
to manifest itself in space, the deity withdraws from space absolute into the spatial, that is from 
absolute infinity into spatial infinity, whereby a qualification occurs that creates a vacuum, an 
ambiguity vested with presence in absence. The root of the dialectical paradox lies in this ambiguity, of 
which presence in absence already is a manifestation. Our thoughts may follow whichever trail we 
choose, in the end we will arrive there. This vacuum vested with presence contracts, implodes and 


eventually erupts into an ever expanding universe of manifestation, which is the image of the deity in 
this sense. Man, as we know, stands at the end of evolution and represents the entire process of matter 
evolving into animate matter, from gases and star clusters to monocellular organisms, from plant to fish 
to bird to mammal. The human organism comprises all these stages and unites all these. It is the sum 
total of all that preceded it and is thus created in the image of God, which is the source total, as well as 
the total manifestation of all that exists. 

The Arabic word Allah represents a grammatical singularity in that it is neither masculine nor feminine. 
It ends in the feminine -h but takes a masculine pronoun and case ending. It is a word that stands apart 
phonetically as well as etymologically (for none of the proposed etymological roots is truly 
satisfactory). 


Islam regards both an anthropomorphic and a gender-based idea of God as a fallacy detrimental to the 
appreciation of the deity's nature, and hence as incompatible with its concept. No personal image of 
God is tolerated in Islam, as that would degrade the Essence to the level of an attribute. Though it is 
true that every aspect of being represents an integral part of the totality of being, it is only the effect but 
not the cause itself that can be perceived in it, for the totality of being is more than merely the sum total 
of the aspects through which it is perceived. In the pantheistic monism of Hindu thought this is 
reflected in the impossibility of saying A is God or B is God but rather A is B and B is C while D is an 
aspect of C, which is an aspect of B, etc., and A, B and C with all their aspects are one and the same, 
while that One, which lies in them also lies beyond them. The Essence is not external to the attribute, 
and there is indeed no ideal reality which lies outside of material reality but that which is not different 
is not identical either. The totality of existence, in its absolute definition, is not only the sum total of all 
things existing but also that of all things possible and of all things impossible, by exclusion (while it 
must be borne in mind here that the impossible is merely a mental construct; totality is a positive value, 
not a negative one -this is of relevance when we look into relativity, natural laws and the relationship 
between the ‘limited’ and the 'unlimited'-). It is the absolute zero, the fullness of absolute space, which 
gives rise to the first number. It is that absolute space from which all movement stems and to which all 
movement returns. This absolute space is also absolute mass, absolute energy and absolute time. In 
psychological terms, energy is the root of libido, and in the same way that energy is the central factor in 
the relationship between mass, space and time, libido is the central motive force in their biological and 
social manifestation. 


The Hebrew word 'elohah' -used in a plural form (elohim) which denotes absolute singular (the Hebrew 
use of plural in honorific contexts expresses uniqueness and reverence) as combined with the masculine 
third person singular- shows a similar characteristic. A point of interest lies in the fact that in Hebrew 
grammar (in keeping with the masculine-feminine complementation that characterises the grammar of 
all Semitic languages) the masculine pronoun for the second person singular masculine is actually the 
feminine pronoun (while that for the second person singular feminine is the masculine one) and in 
liturgical contexts the deity is often addressed with the relative pronoun ‘lakh’, the (grammatically 
masculine) feminine relative pronoun, which is ascribed to the interference of Aramaic. 

Indeed, in the Jewish liturgy Hebrew and Aramaic enter into an organic fusion, with the principal 
prayer, the kaddish, for instance, being in Aramaic entirely. (So, of course, is the Talmud, which 
represents a combination of Hebrew mishnah and Aramaic comment, which occurs in the form of 
dialectical debate. The setting is similar to that of a Greek symposium, only that Talmudic dialectics do 
not discriminate between possible and impossible situations. Both Hellenistic and Talmudic dialectics 
set the stage for the dialectical thought of Islam [the Quran contains at least one direct reference to the 
Talmud] and it is in the logic of things, as it were, that the language of scripture, having shifted from 
Hebrew to Aramaic, eventually shifts to Arabic.) 

While Aramaic interference (where ‘lakh’ is used for the male) provides a satisfactory explanation 


technically, the fact remains that language reflects consciousness and its subconscious strata reflect the 
linguistic layers of the unconscious. Though in the verbal code the linguistic symbol itself is an 
arbitrary patterning of sounds (just as the word for 1 can be anything, from ‘wahid' to 'guda’, etc.) 
nothing whatsoever in language happens by coincidence. Once the patterning of sounds has occurred, 
an impeccable mathematical basis emerges, which is 'corrupted' only by the coexistence of different 
trends, since language is comprised of different archaeological layers, as well as by conscious fixation 
in the form of imposed standards and the loss of information resulting from either of these factors. 
Yet, there is a continuous dynamic between language and consciousness, and it is impossible that the 
use of a feminine relative pronoun for a masculine noun, especially in a context as crucial as the 
characterisation of the deity on which a people's entire cultural identity is based, does not either result 
from or produce a concept of which this pattern is an expression. Where a liturgical context exists in 
which the deity is or can be addressed with the feminine as well as the masculine relative pronoun, the 
deity is inevitably perceived as embodying as well as transcending both potentials. This is another 
indication implied in the use of 'elohim'. Like Islam, Judaism goes out of its way to prevent the 
perception of God in a personal image, male, female or otherwise. 

The Jewish and, in its course, the Christian address of the deity as 'abba' (father) is a concession to the 
patriarchal intellect, which, in the frame of an animus-anima concept, takes on a submissive, self- 
subduing role, that is, within its own context, a feminine identity, in worship and spiritual 
communication with the divine, which is a fact Shere Hite may not have taken sufficiently into 
consideration when she elaborates on Jewish cultural history. 


It is quite worthwhile to relate these observations to Dr. Fatima Mernissi's concept of Feminism, which 
in her creative application becomes Nisa'ism, as distinct from Western -pardon the expression- 
patriarchal Feminism, where women simply aspire to assume the social and political role of men at the 
price of appropriating the patriarchal intellect and its values. This, of course, would spell the ultimate 
defeat of matriarchal thought. It would convert women into men -without being able to convert men 
into women- and thus render society militantly dysfunctional. What is overlooked by such an approach 
is the fact that the conflict between women and men does not lie in their role division but in the 
institutionalised discord between them, in the postulation of the 'battle between the sexes' which takes 
effect at the moment when exploitative relationships determine social reality. The real conflict does not 
lie in gender but in the schism within human consciousness that is rooted in the social conditions under 
which both genders exist. The solutions proposed by Western Feminism neglect this fundamental 
reality. Their thought, therefore, is one-dimensional and, in its consequence, leads to an expansion of 
the influence of patriarchal thinking, to the ultimate consolidation of its power, at the cost of a total 
surrender of all matriarchal elements, even within the woman herself. 


Putting it this way, of course, is no advocacy of biological determinism, nor is it an endorsement of the 
notion that personal character and temperament are in any way the product of gender. They are the 
product of gender socialisation. Their root lies in function within the societal context, not in biological 
constitution. Whosoever claims that there is any biological difference in the mental constitution and 
capacity between one gender and the other is an advocate of medieval reaction and is pursuing an 
obvious agenda. Such pseudo-science must be refuted and its manifestations must be opposed tooth and 
nail. Apart from those biological and psycho-sexual differences which bear an immediate relation to the 
propagation of the species (i.e. primary and secondary gender characteristics, sexual orientation and 
evolutionary-conditioned bonding patterns such as the polygamous predestination in the male and 
monogamous predestination in the female, which are predominant but not exclusive), no gender- 
specific character or temperament exists. But in a societal context where the role of the woman is 
determined by matriarchal elements, the woman becomes the guardian of matriarchal thought in a way 
specific to her. The preservation of this thought and its instincts is a sacred duty which under the 


current constellation only the woman is fully able to perform. The Western woman who surrenders this 
duty, surrenders herself and her future, which is that of humanity, in a way that would shake her to the 
marrow were she to realise the true impact of her surrender. 


Western Feminism is superstructural Feminism. Its fire is spent on changing words and couture (in a 
way which ironically is as detrimental to its own interests as it could possibly be). Its focus has become 
militantly fixed on outward appearance. This is exemplified in its attitude towards hijab, towards the 
veil. It is true that Dr. Fatima Mernissi argues for the right to forego the hijab and that its application or 
omission is to be a choice of conscience, hence an individual choice, but at no point does she interfere 
with any woman's right to wear it. At no time does she make it the crux of her Feminist endeavour or 
the axis of her universe, as do Western Feminists, on whom this entire issue has no bearing whatsoever. 
Making things like the hijab -or the miniskirt- central issues of emancipation or central concerns of the 
emancipatory struggle would -and does- reflect nothing but the influence of patriarchal thinking, rather 
than having anything to do with the liberation of women. 

A woman who wears her hijab as a proud expression of her womanhood, as a token of her cultural and 
sexual identity, as a confident and sovereign proclamation of her femininity, of her uniqueness and her 
inviolable dignity as a woman and a person cannot easily be denied to be an emancipated woman. The 
grab of Western Imperialism and Eurocentricism at her veil is a frontal attack on her sovereignty, in 
sexual as well as in cultural terms, which ultimately is the grab at the sovereignty of her country and 
culture, an aggressive step toward domination, violation of independence and colonisation. 

The issue is not the veil but the stigma attached to it. This stigmatisation of the hijab, as we have seen, 
can be the symptom, or the instrument, of a colonisation from the outside as well as that of a 
colonisation from within. 

A colonisation from within occurs when the hijab is imposed on a woman by a patriarchal environment 
within her own culture as a symbol of subjugation, when this hijab is identified with submission to and 
acceptance of domination by the man, with a subject status (and an object status in the physical sense) 
which is the equivalent to foreign determination, thus transforming the hijab into a symbol of conquest. 
The hijab that represents matriarchal power (similar in expression to the corresponding veil of the 
caliph) and postulates the inviolable dignity of womanhood irrespective of status and class and the 
hijab that proclaims the repression of female and matriarchal potentials in a society where gender 
privilege mirrors class privilege are not the same. Neither a prohibition of the veil nor its compulsory 
enforcement, however, would serve the emancipation of the woman in any way. Emancipation lies in 
the assertion of self-determination, not in its negation and denial, which any administrative measure 
aimed at regulating outward appearance and personal expression would ultimately be bound to pose. 
Of course, what we are speaking of here are regulations by state law, not recommendations and 
common standards. As always, results are determined by motives and contexts by concepts. It is 
context and intention that makes a symbol what it is, rather than impression and generalisation. 

Here, too, it is the angle of view which determines consciousness. 


The complexity of symbol and qualified interpretation may pose a challenge to common thinking, 
which the sluggish or self-serving intellect may willingly interpret as indicating the impossibility for 
the human mind to gain any true and sound knowledge of its environment. He may then feel at ease to 
deny the existence of any objective reality, that is any reality independent from the subjectivity of 
individual perception. What the complex relationship between symbol and meaning indicates, however, 
is rather the limitedness of the patriarchal intellect in itself as regards the recognition of objective 
reality due to its mechanistic cognitive strategy, which eventually requires interaction with its 
matriarchal counterpart if organic thought is to be achieved. In the Hebrew Sefer Bereshit the feminine 
side, the woman, is defined in relation to the male as 'ezer kenegdo' (a help towards him) and the Quran 
stresses the character of sexual and ethnic variety as a key to mutual recognition (49:13). 


Since the world is organic rather than mechanical in character, the dynamic by which the self is 
perceived through the other permeates all aspects of life, imbuing them with an animus-anima 
reciprocity, which concretises libido, thus enabling it to evolve into the complex motive force that 
constitutes what one might call the inner logic of things, a logic which more often than not happens to 
lie outside the perceptive capability of the patriarchal intellect. 

It is here that pragma establishes itself as a criterion: practicability, expediency and practical necessity 
determined by purpose. In this, we find a central quality of all things existing, which, to the intellect, is 
a key tool in assessing the nature of objective reality, of ascertaining the reality of a concept by means 
of identifying it as an objective necessity, that is as an integral part of the framework within which 
objective reality manifests itself. With human cognition being limited by the incomplete scope of 
human existence, no human cognition can ever be absolute (which is why religion incorporates 
mythical contents, which science cannot replace, as we shall see later), yet pragma representing the 
core of 'aql (logos), is the only way at our disposal to gain knowledge of objective reality and its 
application is therefore a compulsory requirement. The principle formulated in Islamic law that “the 
dead do not speak”, which means that the legal judgment of a dead jurist cannot be applied by future 
generations but requires valuation by contemporary jurists is an important reflection of this fact. Each 
generation has its own law. Each question must (and can only) be resolved within a contemporary 
framework, as the collective logos expands with collective experience and hence yesterday can be 
understood only in the light of today. What we know today is the accumulation of all knowledge we 
presently possess and is therefore our supreme and irreplaceable tool in the establishment of objective 
reality and its categories during the time and within the framework of our existence. Dogma cannot 
replace logos, nor can statistical knowledge replace empirical knowledge (that is true and verifiable 
experience). 


It must be pointed out here that our conception of pragma is to be clearly distinguished from 
pragmatism in the sense of Anglo-Saxon industrial philosophy, where pragmatism means the 
renunciation of objective reality in the interest of class rule taking the form of complacent adjustment 
to the powers that be, while in our perception pragma is rather a key criterion in the establishment of 
objective reality in the interest of objective reality. Such objective reality, in our perception, exists 
independently of subjective awareness but not independently of purpose and function. While we affirm 
the existence of form, we reject the Platonic concept of the Forms. A house assumes the form of a 
house only in response to the purpose a house is to serve. The form it takes is determined by that 
purpose as well as by the practical conditions that influence its construction and neither the house nor 
its form would exist in the absence of such purpose and in the absence of such conditions, which, 
together, form the absolute coordinates of its existence. Legal and aesthetic categories influencing size 
and shape, etc. form secondary, that is non-primary, coordinates in the evolution of form, by which the 
overall concept of the respective form is then indeed not primarily determined. 

My argument is therewith directed a) against the assumption of idea existing independently of matter 
and b) against the separation of idea from matter, which results in an absurd concept of reality and 
represents a frontal attack against the tawhidic principle, that is the concept of the universe as one 
organic whole. It is for this reason that we are speaking of materio-ideal and ideo-material contexts, of 
the psycho-somatic and the somo-psychological, of socio-economic and economo-social modes of 
coherence. In the frame of my treatise I shall further argue, based on the same principle, against the 
divorce of logos from instinct and reason from intuition, for what constitutes the logos (‘aq]) is really 
the combination of all these faculties. Together, they are the logos total. Divided, they are fragments, 
alienated fractures of a whole vying for supremacy, misguidedly imparting to themselves a context that 
is at best a contradiction in terms. 

Pragma, as we understand it, is then the power of context (in religious terms defined as qadr) set by 
purpose and necessity as dictated by function, which gives rise to an extremely dense web of patterns, 


the coordinates of which dictate our space of movement as well as our absolute limits. Though these 
patterns are algebraic in their entirety, they contain within themselves the elements of possibility, 
volition and freedom as well as those of need and necessity. 

Objective truth corresponds to objective necessity, the conscious practical application of which 
constitutes objective freedom, and historical truth corresponds to historical functionality. Established 
evidence is thus established practical necessity in the historical context, and the justification, or the 
justifiability, of any given concept, any given practical response to reality -be it in the form of action or 
inaction- lies in its identification as a necessity either within the wider context of history or within the 
historical context of the day as pertinent to the larger historical context. 

Due to the character of pragma as an always specific reality which, in its nature as the axis of the given 
moment within the circle of causal connections, is always as concrete as it is circumstantial, pragma 
possesses a temporal exclusiveness that arises from the fact that each link within the algebraic chain of 
causal connections requires and gives rise to the other, so that the quality of each, in its day, is 
historically exclusive. This implies that no reality can be understood outside of its historical context 
and that no two responses can be to the same degree appropriate unless they result in the emergence of 
exactly the same historical quality and that, as we have pointed out, each measure must tackle the 
specific reality of the times and environment to which it responds. No set of ideas, measures or 
historical responses can therefore be generalised. Any mechanistic approach is doomed on account of 
its lack of constructiveness, for necessity can be identified only by means of efficiency, and efficiency 
can be identified only by means of constructiveness. What is historically unconstructive is historically 
inefficient and the historically impracticable is the historically untrue. Since truth, like pragma as its 
reflection in what the patriarchal intellect with its illusory concept of temporal reality terms time, is 
always concrete and as such bound to temporal states and since, therefore, utility and efficiency in the 
historical sense can be established only in the long term and against the background of history as a 
whole, the evaluation of these requires a) historical distance and analysis of vast periods of 
civilisational development, that is, as far as possible, the analysis of human civilisation as a whole and 
b) impersonality and distance of the mind observing its own functions within the larger context of the 
reality it seeks to establish. While this necessitates a distance to the immediate impulses of the personal 
self which in many ways represents an advanced form of sublimation, the self that fails to recognise its 
own existence misses the key point of existence and will hence fail in its cognitive endeavour. For the 
self is the supreme tool in the world of the senses and exists for this purpose. Its utility rests in the scale 
of measures it represents. It does not exist in order to be denied, nor do the world and the sensory 
faculties of the self within the world of the senses exists in order to be negated but rather do they exist 
in order to be exercised with the highest possible precision, to the utmost degree and with the utmost 
judiciousness. What is to be achieved, is a recognition of the tool as a tool and of the scale of measures 
as a scale of measures, freeing their function from the misperception of the tool as the object of its 
work and of the scale as the reality it measures, or, when it comes to that, of happiness as a supreme 
good. When the tool is broken to suit its purpose, adjustment rather than injustice has occurred, and the 
mind that seeks cognition of reality, which is the only purpose of its existence and hence the only 
supreme good there is, for reality manifests itself in cognition, must not be deterred by the effect of 
factors unfavourable to its ambitions, for ambition is a by-product, as are happiness or tragedy, and 
personal injustice exists only in personal interaction between individuals in the context of ambition. 
Where reality proper is concerned, there is no injustice. There is only reality. The truth that is painful or 
detrimental to ambition does not cease to be truth, and the reality that manifests itself in the destruction 
of personal ambition, be it the ambition to be happy or the ambition to live, does not cease to be reality. 
Personal (and political) justice and injustice are categories that are limited to the interaction between 
individuals in the social context. Only in this context do they represent true measures of constructive 
action and thus a reflection of truth as pragma social which must be applied with an exclusiveness 
appropriate to this context. It is in the social context that justice assumes its equivalence with truth and 


objective necessity as such. Outside of this context, however, relativity takes effect and what applies 
within human society can be applied neither to the lives of animals and plants, nor to the modus 
operandi of reality within the universe at large. Of course, the relative concept follows from the larger 
order of things and is dialectically interwoven with it. Echoes of the impersonal are felt, for instance, in 
intimate relations, where love cannot be equated with justice and can never be made to concord with 
our notions of just action, or in the wider fabric of social relations, where collective ambition cannot 
always accommodate individual ambition and where the interest of society at large must ultimately take 
precedence over individual interests even if -and especially because- the common interest represents 
the sum total of all individual interests. Here, again, we encounter the question of the self's relationship 
with itself and its position within the greater context of reality. The tool that knows itself to be a tool 
will subordinate itself to its purpose (incidentally, this, again, gives us the definition of Islam) and 
thereby gain the ability of transcending not only its own ambitions but the very limits of its personal 
existence that are the source of its discontent. In this, its potential will not be reduced but magnified, 
and individual existence will attain a valuation it could never otherwise achieve. The lover that 
experiences the pain of love really experiences the pain of inadequate expectation, and in utilising this 
experience to develop a deeper understanding of the true context of love, he or she will evolve the 
ability to appreciate love for what it is. 

The relevance of this cognition lies in the conclusion that nothing exists which is not bound to purpose, 
that no purpose exists that is not bound up with utility and that, in this sense, the necessary is the 
existing in the same way as the existing is the necessary. A notion that lies outside of this context, such 
as that of a form independent of utility or a function independent of purpose, is ultimately unreal. When 
the base expires, its superstructure becomes obsolete. It becomes a phantom which, if artificially 
retained, is transformed into a cancerous cell that undermines vital functions and thus poses an 
existential threat. 


We shall now return to the three-stages development effective in consciousness which we have set out 
to explore. Let us focus, in the following segment, on the influence it exercises in terms of social 
economy. 


II. 


In economic terms the developmental stages we have so far observed correspond to the following 
states: 


first) a primeval stage at which man is an entirely subordinate component of his natural environment, 
which exercises an absolute domination on his existence, as the patterns of his life, his physical 
survival and subsistence are determined by environmental factors he has no way of influencing. 

It is these factors that shape humanity's primal identity and condition man's responses, motive forces 
and fears, which are so fundamental to human existence and human perception that they are, in fact, 
immutable and live on in the form of archetypes, primal motive forces and primal fears to the present 


day and shall continue to do so as long as humanity exists. In the process of cultural, civilisational and 
technological development the animal nature of man is sublimated but never transcended. It will assert 
itself in the face of existential threat and in all situations conducive to its unmitigated manifestation, 
where the civilisational superstructure is easily brushed off, since, in its mitigated forms, it permeates 
civilisation as a whole. 


Since, in comparison with other life forms, man is rather insufficiently adjusted to his environment, he 
finds himself in a position of chronic disability. The needs and requirements arising to him from this 
situation force his consciousness to mobilise a potential which in the animal exists only in a latent 
form, and they force the thus activated potential to profilise and emancipate itself from the latent 
consciousness of animal existence, whereby consciousness eventually breaks out of the ouroboros and 
emancipates itself from the unconscious in a traumatic process, imparting an acute sense of loss, which, 
in its yearning for restitution, leads to an intensification of libido. It is in this form that libido becomes 
the exclusive and powerful motive force as which it is experienced in human consciousness. In the 
animal, libido is one motive force among others and sexuality is bound to season and condition. In 
man, libido is the central motive force that permeates all aspects and functions of life. It is the motive 
force per se. 

Having been driven into emancipation from both the ouroboros and the unconscious and governed by 
libido in its positive (Eros) and negative aspects (Thanatos), consciousness, in the human condition, 
unfolds its full potential and productive power. The completion of this process begins to require the 
emancipation of the masculine side of the matriarchal intellect and the externalisation of that side, the 
animus, which constitutes the root of patriarchal consciousness. An illustration of the mode in which 
this emerging duality expresses itself may be found in the mythical context of the moon, where Yareah 
fathers the Kodashot, the moon goddesses of birth and fertility and the dualism of earth gods and sky 
gods ends in the anunaki's being confined to the netherworld, where Chandra is converted into a male 
deity who, as the Lord of the Skies, governs the rhythm of earth's fertility from his remote celestial 
abode, taming, as it were, the powers of Maha Kali. In the Vedic context, however, the banishment of 
Maha Kali to the oblivion of the netherworld does not work. The Tantric concept refuses to be 
superseded. It is retained in popular thought and religious practice, and Maha Kali returns to conquer, 
making it even into Buddhism [which reverses the Tantric principle]. In spite of masculinisation in 
grammar and ideological syntax the feminine and matriarchal context of the moon is retained in all 
cultures. 


What is important to note in the context of man's remarkable maladjustment to his natural environment 
is the fact that it is the very root of his cultural achievements, that the entire edifice of human 
civilisation is based on disability and is nothing but a compensation for it. Man has become the most 
successful species on the planet not because he is the strongest or the fittest but rather because he is the 
weakest and most helpless of all existing species. Strength is not derived from fitness but from 
disadvantage. It is the weakest link in the chain that will ultimately transform it. 

A similar pattern, incidentally, obtains in culture and social economy, where it is the most oppressed 
and the most exploited segments of society who most acutely realise the insufficiency of the system 
and will ultimately initiate and organise the revolutionary changes required to redress these, proceeding 
from an alliance with the less oppressive ruler against the tyrant to eventually becoming the primary 
social force within society themselves. 

The highest form of knowledge and the unio mystica itself, equally, is achieved on the basis of acute 
deprivation and can be achieved on this basis alone, since it is born of a sense of isolation and 
bereavement which results from the awareness of being lost and deserted in the vastness of a universe 
entirely unaffected by individual awareness and personal ambition. The more acute this awareness 
becomes, the greater the longing for cognition as the ultimate bridge from alienation into oneness, from 


subject to conscious agent, by way of embracing reality and thus merging with it. The cognition of this 
objective and ultimate reality springs from a sense of loss (which, as we have pointed out, is a primary 
characteristic of human consciousness and as such essentially present in every human being), from the 
awareness of a deficit, and its essence is the recognition of the self and its state. 


Second) The insitutionalisation of the patriarchal mode of thinking (whose forte in performing its task 
is its relative shallowness) has enabled human consciousness and its logical faculties to systematise and 
abstract, wherewith man has began to occupy a position where his intellect allows him to obtain 
knowledge about the world around him and pursue his aims by means of this knowledge, which 
progressively increases to the point where he is able to determine the patterns of his own existence, 
regulate his consumption and secure his survival by means of ever complexer social and economic 
infrastructures, thereby exercising a formative influence on his natural environment. 

In order to consolidate and further extend this influence, in response to the possibilities that have 
thereby opened themselves and in response to his fear the thus-achieved status might eventually 
deteriorate and be reverted, he institutionalises such patriarchal qualities as the desire to possess and 
control. 


With the institutionalisation of these qualities, the constitution of patriarchal society has been 
completed; matriarchal consciousness and femininity has become a contraposition to the patriarchal 
mainstream, its subversive currents have been subjugated. The woman has been relegated to a second- 
rank position in the political life of society and economically turned into the man's property. Natural 
equality has been eliminated. In the course of specialisation, society has been split into classes, 
according to their respective roles in the process of production. Class and caste have assumed a 
permanent character and are increasingly affiliated with race and gender. The institution of profit has 
consolidated the institution of property. The product, increasingly, is alienated from the producer. 
Proportionally, the alienation of man from his natural environment progresses. 

In the end of this process, the proletarisation of a majority of the population forces them to prostitute 
their manpower and productive capacities to the capital. Capital interest, being the interest in a 
permanent increase of capital through the achievement of ever higher rates of profit, is elevated to the 
rank of society's principal endeavour, around which its entire organisation revolves, and establishes the 
exploitation of man and nature as the central dogma of social productivity. In conjuncture with the 
emergence of the capitalist bourgeoisie, with whom it is organically connected, as a ruling class, it 
becomes the filter through which social productivity in its entirety is channelled. 

All principal means of production are therewith concentrated in the hands of a relatively small number 
of people, who exercise a disproportionate influence on society as a whole and who are engaged in ever 
sharper competition, which aims at reducing their number to an absolute minimum. In their regulation 
of social economy and socio-political structure different forms of patriarchal societies have produced 
different devices, which results in different social concepts the quality and degree of success may be 
established by an analysis of the respective societies we live in and their current position in the global 
hierarchy. 

Economy has reached an unprecedented level of productivity outgrowing its natural limits, which 
leads, under the impact of irregulable overproduction due to the capitalist system's dependence on 
surplus value (hence its inevitable compulsion to create it), to periodic decline as reflected in the cycle 
of crises and moves toward culmination in a state of chronic imbalance when no functional equilibrium 
between means and ends, between production and market, economic expansion and global demand, 
price and costs of production, living expenses, state budget and gross domestic product, monetary value 
and economic resources proper can be achieved anymore. 

The relation between demand and supply, between merchandise (commodity), producer and consumer 
is expressed in money as a representative value, which has effectified trade by allowing the 


classification of products and resources of most variable nature in stable, uniform categories of value 
that are commonly accepted and applicable to all of them. While early coinage is based on direct 
valuation and possessed an intrinsic value as well (currency being coined of substances such as silver, 
etc. that were in themselves valuable), the trend is towards ever greater abstraction, which is 
progressing to a stage where coinage and value are divorced and where ultimately the existence of 
money does no longer signify the existence of actual value, nor does it express the relationship between 
production and value. This creates a critical imbalance and a critical lack of correspondence, in which 
the full inadequacy of the monetary system is exposed. 


At the moment when money defines the value of things, it has also perverted it, for it expresses their 
value as merchandise and in no other respect. Therewith money (kauri shells, spearheads but even gold 
and silver, which in the end are mere metals and, in terms of their use in the manufacture of jewellery 
or as measurements of value, are representative of surplus commodities rather than constituting primary 
resources) forms a scale of valuation which is bare of value in and by itself (also the intrinsic value of 
the latter precious metals is in the end artificial and becomes real only as the expression of abstract 
social labour in the context of the given relations of production). 

In the context of trade and industry it is turned into a quality of its own, a quality divorced from its 
natural context, and hence a fetish (expressive of ever more abstract categories of commodity); 
admittedly the most powerful fetish modern history knows but nevertheless a fetish. This process might 
thus be referred to as the process of fetishisation, for in the effect of shells, stone or precious metal 
turning into money and money turning into a fetish, all things measurable by it, all things purchasable 
with it, all things connected with its acquisition and accumulation, all things involved with its 
circulation turn into fetishes as well, from the land through the bread crop to cattle, from the 
environment and its resources to society and its resources, from sexuality -romanticised as love but 
subject to the rules of the market and sold and bought, nevertheless- to youth, beauty and the female 
-and male- body. 

The power behind all those fetishes is property, its consolidation, expansion, permanent growth and 
permanent exclusiveness. Here begins the worship of “the market”, the totalitarian religion of a jealous 
human deity that would tolerate no rival nor any authority beside itself, and the idolising of “market 
economy”*.Under the conditions of social productivity being the product and hostage of an alliance 
between profit and property, profit is the profit of those in whose hands property is concentrated and 
whose interests are therefore the motor of productivity, as well as its ultimate definition. 

This appropriation and determination of social productivity by a ruling minority, a socio-economic 
elite, leads to the alienation of social productivity from its natural basis, resulting in an autonomy of the 
social productive forces from the overall structures and interests of society, which causes them to 
manifest themselves in forms detrimental to these. Social productivity then takes a negative direction, 
repressing society's natural interests rather than forwarding them. Economy, industry and production 
are no longer means to an end but have become an end in themselves. No longer expressions and 
manifestations of a principle of which they are components and to which they are hence subordinate, 
they have established themselves as a principle in its own right, superseding the power that has created 
them. In religious terms, this would be described as idolatry, for it is this reversal of base and 
superstructure which is expressed in the Arabic 'shirk' (association of the secondary or illusory with the 
principal and hence substitution of attribute for Essence) or the Hebrew '‘avodah sarah’ (alien[ated] 
worship). 

The patriarchal intellect, the destructive impact of which has now become prominent and dominates the 
social organism, has turned its properties from attributes into essence and what originally was a 
necessity of social and civilisational development has become its scourge. Economic productivity, with 
the gigantic capacity it has reached at this stage, driven by the motor of profit, can be sustained only by 
means of permanent expansion, which relies on the conquest of new markets as a permanent aim. It has 


therewith become thoroughly alienated from its natural context, which is that of actual need and 
response to actual need, and must replace these by artificial need and artificial response in order to 
maintain itself and its dynamic. It has thereby created a world and a universe of its own, the 
equilibrium of which can be upheld only at the price of periodic destruction of both natural resources 
and productive forces in response to the cycle of crises that constitute the true dynamic of capitalist 
economy, and which, paradoxically, assume the magnitude of global catastrophes in direct 
proportionality to the increase of its productive power. At this stage, economic growth means ruinous 
exploitation of the environment, systematic destruction of manpower by means of rationalisation and 
economic ruin for regenerative purposes, as well as deliberate destruction of human lives in the course 
of the great industrial wars that are waged over dominance of the global market, control of global 
resources and conquest and consolidation of global spheres of influence. None of these developments 
are coincidental. They are not ‘accidents’. They are not responses to spontaneous developments either. 
They are the very pillars on which capitalist economy is based. They are the inevitable expressions of 
its principal inner dynamic. They are the only way capitalist economy can go. Being a product of the 
shallowness of the patriarchal intellect, it knows only immediate ends and cannot respond to long-term 
consequences. It may see the devastating long-term impact of its modus operandi. It may on a moral 
basis realise that it is accelerating the destruction of unique natural resources to such an extend that 
they cannot be regenerated, that the long term effect it generates is that of the destruction of the planet. 
But it has no means of responding to the impending global catastrophe it is causing since it cannot 
transcend itself. In the end, it accepts destruction willingly, for it is born of what is regards as the “law 
of the jungle” and knows no other way of life. Long-term destruction for the sake of short-term gains 
has been its nature ever since its proto-stages when the original accumulation of capital occurred in the 
form of Enclosures and Columbus set foot on American soil. 


In the same way that patriarchal-capitalist society has previously suppressed and colonised matriarchal 
consciousness in the female, it must now suppress and colonise the exploited classes and peoples 
within its realm of hegemony, their culture, identity and thought. Here, too, power is consolidated by a 
mechanism of all-societal cooperation when the subjugated see themselves forced to resign themselves 
to the position allocated to them by their rulers in whose mode of production they are integrated insofar 
as their livelihood depends on it. Their lives being shaped by the patterns of this dependence and by the 
illusions that go with it (affiliation through assimilation, the Pax Britannica, the “American Dream”, 
the Social Contract, the “Rule of the Law”, the chance of winning the lottery, the petty-bourgeois 
ambitions and sense of competition fed by economic inequality, the compensatory tyranny even the 
poorest of men is able to exercise over his wife, the easy gratification purchasable from prostitutes, the 
lure of depravity, etc.), the subjects adjust to and eventually assimilate the mindset of the ruler. Their 
dependence on him and his way of life remains total as long as they have not recognised their true 
position and achieved the ability to replace the ruling order and mode of production with one superior 
to it. 


However bleak civilisation at this stage may appear, it is the starting point for a new turn in humanity's 
social and cultural-psychological development, for the order that exists by default bears its own 
irreconcilable contradictions within itself, contradictions that develop into life-or-death questions and 
eventually leave the oppressed with no choice but realise the nature of their oppression, challenge the 
ruler's sovereignty with their own antagonistic reality, which is the entire raison d'étre of the existing 
order once it has reached this stage, and consequently become equal to their historical task so the new 
quality in history readily supersedes the old. Since the paradox is the motor of movement, every 
existing quality is hybrid in nature. It contains within it elements of two or more different qualities, 
which produces inner contradictions that increase in the course of development until they constitute 
sharply manifested antagonisms the confrontation of which results in the emergence of a new quality (a 


process known as the transformation of quantity into quality). It is in this way that new modes of 
economic and social organisation and new civilisational concepts evolve. 

This is a social evolution analogous to that which occurs in the psyche of the individual where changes 
in personality structure and social status -I am sure the core of this analogy will be understood- are 
initiated and stimulated by an increasing production of hormones constituting the make up of the 
opposite gender. 

The production of those hormones, in correlation with a growing awareness of the deficit, the dead end, 
into which the expectation of redeem by the man -being the inner motivation for the female submission 
to the male- has led the woman, increases the intensity of female (and, analogously, matriarchal) 
resistance (this being the factor most relevant here) to the repression to which the sovereign, 
aggressive, active qualities, the so-called masculine aspects of the female, have been subjected in the 
course of so-called “appropriate” female socialisation. Reciprocally to resistance put up by the woman 
as an individual, the resistance of the matriarchal potential itself increases. In this way, it comes to a 
revaluation of those aspects, which, of course, in the traditional setting, are able to reassert themselves 
individually in connection with the change in social tasks and hence social status once a woman has 
reached a certain age. The honoured and relatively powerful position of the elder, the head of the 
harem, the mother-in-law ultimately serves to keep the awareness of the existence of these qualities 
alive. To the patriarchal ruler, it is a violation of his sensitivities, a reminder of his ultimate dependence 
on women. To the woman, it offers a prospect of what she might achieve were her opportunities and 
freedom of self-expression not drastically curtailed during her most productive years. 

In the later half of her life, the woman learns to integrate those qualities into her character, to 
effectively utilise and rely on them, whereby she grows into the role of a self- and power-conscious 
mother of the clan, an authority in personal and social terms who is respected also in a male 
environment within a patriarchal framework of reference. While, in individual psychology, this is, of 
course, a privilege attained with age and bound up with the concept of seniority, in the cultural 
psychology of human civilisation at large, the corresponding stage will be one where the woman and 
the matriarchal concept represented by her experience a revaluation that leads to a reestablishment of 
matriarchal authority reflected in the general status of the woman, as well as that of the reality 
expressed in the matriarchal mode of consciousness. It is a stage which has not at present been attained 
but the economic, or more precisely the socio-economic, realities of the present are unignorably 
pointing in this direction. 


The patriarchal intellect and its institutionalised dominance in the framework of the patriarchate have 
fully unfolded and exhausted their productive potential, leading to the establishment of the capitalist 
mode of production which, correspondingly, has fully unfolded and exhausted its productive forces. 

Its highly specialised organisational mode has given rise to a standard of production, scientific 
knowledge and education which is highly efficient and highly defective at the same time. It is a state of 
affairs where the ruler, of necessity, provides the subject with sufficient knowledge and organisational 
infrastructure to take up the struggle for their liberation with great efficiency, for the process of 
production could not be sustained without such knowledge and infrastructure, and where objective 
conditions obtain which highly recommend the assumption of this struggle. The position of the subject, 
their educational standard, their organisational infrastructure and the increasing deficiency of the social 
order as it is all serve to hammer home the subjects’ need to overthrow the ruling system in order to 
effect the profound social changes that are required to rectify the existential problems of the present. 
Imperial capitalism in its present stage seeks to counteract this threat to its continued existence by 
means of ever greater specialisation, aiming at the isolation of the work force involved in production, 
as well as limiting the comprehensiveness of knowledge and education. In working towards the 
replacement of state monopolies by multi- and transnational monopolies in the frame of a neo-liberal 
economy, it transforms national economies into monocultures existentially dependent on supra-national 


frameworks and conditions, which renders changes in power constellations and policy on national level 
as ineffective as possible, thereby seeking to remove the incentive for such changes and mitigate their 
impact where they do occur.** It thereby drives alienation to its utmost degree, creating a mood of 
isolation and powerlessness that cannot fail to produce major backlashes. The calculation is of course 
that this is going to produce fascist and national-chauvinist currents which can be channelled into a 
mere restoration of earlier, militant forms of capitalism the ruling classes are ready enough to embrace. 
While they represent neither their ideals nor their favourite settings, they pose, nevertheless, a much 
lesser threat than the abolition of the capitalist mode of production and its power structures as such, 
since fascism preserves and in many ways effectifies these structures. On close examination, many 
fascist elements will be found in the neo-liberal system as such once it has progressed to its definitive 
stages. 

The decisive stronghold of capitalism, whichever form it takes, lies in the organisational mode of the 
process of production itself. Any reorganisation of society and culture will therefore have to rely ona 
reorganisation of the entire process of production, the necessity of which it cannot escape, no matter 
how great a challenge this may appear to pose in some respects. Leave the base intact and the change in 
superstructure will be no more than a meaningless revamping of vocabulary. The required 
reorganisation of the process of production will, in concrete terms, have to include the abandonment of 
monocultural structures and the objective of autarky of each political-economic or state unit to the 
highest-possible degree, restriction of specialisation to such areas where it is indispensable in favour of 
universal education and comprehensive participation and strong and comprehensive integration of the 
individual participant in the productive process into the process of production as a whole, both 
intellectually and in the practical sense. This will result in far greater flexibility where policies and 
economic planning are concerned, in a far greater fluidity of borders between physical and intellectual 
work, which, given the impact of progressing automatisation, is of vital relevance, as well as in 
constructive rotation between the different sectors of production, imparting a more organic and flexible 
character to the process of production and its administration as a whole. 

Each single individual must, in this sense, have access to and directly participate in the entire cultural- 
civilisational process, its direction, realisation and achievements, for the administration and 
management of the social productive forces can be meaningful, effective and beneficial to society at 
large only if every member of society is able to survey and actively participate in it. It is, for this 
reason, necessary and in the course of automatisation with its reduction of the time and manpower 
required to sustain production, becomes practically possible to complement and enrich labour in the 
productive sector with regular involvement in art, culture and academic studies and, of course, with 
sufficient leisure to turn labour from an apparent end in itself into a mere means to comfortable living. 
In the frame of this reorganisation, factories and combines will become integrational facilities each 
with its own library, research institute and cultural institutions, including leisure complexes. Work will 
no longer be divorced from its ethical context, and in practical terms work environments will, 
aesthetically as well as with view to atmosphere and overall structure, be reflections of this principle. 
To free work from its unproductive elements, chiefly economic dependence, pressure and competition, 
which are all products of alienation, the gross domestic product will in its entirety flow into a common 
fund out of which the per-head income of every citizen is provided in lieu of individual wages and 
independently of role and participation in the process of production, thus allowing social conscience, 
solidarity and independent initiative to come into their own. The producer who works in such an 
environment has no choice but to appreciate that his commitment and rate of production has a direct 
and immediate bearing on the living standard of the population as a whole. He directly equates his 
benefit with that of society as a whole and can therefore not be motivated to act against his own 
interest, as the wage labourer readily does, nor can he be motivated to act in a short-sighted, destructive 
manner in the interest of personal gain. The work that is performed in the interest of real and common 
benefit, out of an understanding of necessity, is the work of a sovereign master who takes pride in his 


achievement as opposed to that of a wage slave whose attitude towards the labour of his hands and its 
greater impact is like that of the prisoner towards his chain. Be it golden or be it iron, a chain is a chain, 
and he who wears it can be neither sovereign nor authentic nor socially responsible. 

Whenever work is removed from its ethical context, it is stripped of its meaning. It becomes senseless 
and futile, and productivity ultimately becomes a curse. It creates a pervasive discontent which is 
indicative of a gross imbalance in the order of things. 


The mistake of prioritising industrial over agricultural production must be avoided and an equilibrium 
of industry and agriculture in accordance with the natural conditions given must be achieved. 

There is no strong, resilient economy without self-reliance. Basic self-reliance is therefore an objective 
that must never be lost. In the greater context of economic factors, however, self-reliance must never be 
confused with isolationism. While autarky is a successful basis, the edifice of an economy as a whole is 
much more than that. Self-reliance is not to negate the importance of import and export and the 
necessity of wider economic relations, as well as constructive cooperation between different 
economies. It is rather to create the basis from which this growth may stably and sovereignly proceed. 
The generalisation of any given approach or strategy in the economic, or indeed any other context, will 
inevitably result in an impairment of social productivity. Different concepts of industrial and 
agricultural production must therefore be allowed to run side by side and interact with each other in a 
senseful and constructive manner. 


The vital nerve of any given society lies in the social, cultural and educational sector. As soon as 
patriarchalisation as the determinant of social thought and production is overcome, its negligent, 
patronising and overall rather contemptuous attitude towards these sectors will be left behind and they 
shall consequently be regarded as key-components of the social organism, which reflect itself in the 
importance and prioritisation they shall be accorded. 

Since this is a concept which negates the patriarchal perception of ‘human nature’, patriarchal- 
Imperialist thought cannot accommodate its possibility and mobilises all powers at its disposal to 
intellectually discredit it as utopian and counteract it in practical terms by means of such measures as 
are geared toward curbing all potentials conducive to it. It replaces universal and polytechnic education 
with specialisation and social conscience and organised action with individualism. In the endeavour to 
perpetuate a reality of powerless individuals and powerful elites it de-politicises the social discourse by 
shifting the focus from communal responsibility to individualist liberty, promotes, strengthens and 
institutionalises the anti-social tendencies of individual ambition as a counterbalance to the inherent 
communal tendencies of the human psyche and substitutes purposeful social action with individual 
psycho-therapeutic sessions. In the process of production, its response consists in permanent 
reorganisation, which is conducted with such speed as to exclude any possibility of sustained 
cooperation leading to potent, reliable infrastructures which may become the basis of conscious action. 
Communication between employees with regard to wages and specific work conditions are made 
punishable by dismissal, great care is taken to make the system's administrative machinery and body 
politic as anonymous as possible and under the surface cultural-religious, ethnic and racial sentiments 
are periodically reignited. All these are basic structures of the system and without them, it could not 
exist. As long as those structures and ways of thinking are kept in existence, the system is kept in 
existence in that its true contradictions, which have long since become antagonistic, are veiled with the 
cloak of the “inscrutable, tragic factors that govern life”, victims as well as perpetrators are presented 
as powerless and easily-replaceable valves within an omnipotent machine that is beyond anybody's 
reach. They are victims in a world of victims (which enables the regime to assimilate catch phrases of 
popular resistance into its own ideological syntax, recycling and reinventing them, as it were, in a way 
conducive to its agenda). In this way, the dual purpose of protecting the perpetrator and discouraging 
resistance is achieved and the status quo is artificially preserved. 


But the machine is man-made. It reeks of blood and the stench of the broken-limbed, diabolically 
disfigured decaying bodies it leaves behind cannot forever be ignored. To a living, breathing human 
body, to the soul that was fashioned of the depth of the earth and the vastness of the skies in the image 
of God, the status of victim, the cross of eternal renunciation, is highly dissatisfactory. Man is the 
product and sum total of the entire evolutionary process effective in matter. In man, animate matter 
becomes conscious matter, which must be reiterated here, and hence man would not be man if man 
were able to adapt to a state of permanent oppression. The indelible truth is that he cannot and will not. 
Since man is the product of an evolution, or rather a long chain of evolutions, for that matter, evolution 
lies in the nature of man. No measure, no tyranny, no incentive has the power to repeal the law of 
centroversion that lies at its core and is effective in the individual with the same prime force as it is 
effective in society as a whole, compelling humanity, and indeed compelling all things existing, to go 
through the required stages of its social and intellectual evolution. Can this process be arrested? You 
might as well ask whether a hurricane can be detained in the palm of your hand. It cannot even be 
delayed. What we might perceive as delay is really the focusing of direction and the gathering of 
forces. 

Any regress, any artificial retention of the stage that lies behind is neurotic in character and must be 
treated accordingly. Its source must be brought out into the open and allowed to name itself. It will then 
be transformed into clarity, and clarity will be transformed into sense of purpose, which inherently 
engenders sense of direction. Neurosis represents a fix point by means of which a sense of weakness 
can be transformed into a sense of strength. The obstacle and the challenge are the motor of our 
achievement. The fear within us is the gate to our liberation. It is the source of our courage. Movement 
towards an aim is always positive movement. Regressive movement is a movement away from the aim 
and is therefore no movement at all. The expectant, calm and alert waiting for the moment is positive 
movement, and the clear action that is taken when the moment has come is positive movement. 
Movement is intent, and action is intention. The way that is to be gone is the movement, by all means 
necessary, towards a Clearly defined goal. It is the flight of an arrow towards a goal that lies ahead, for 
no arrow can reach that which lies behind. The laws of nature preclude such a possibility. (It is not “the 
passing of time” but the qualitatively different state, not quantity in the mechanical sense but 
qualitative change that makes it so.) The actions of him who fires off his arrow to reach back to the 
goal that lies behind are pathological in nature. His motive forces begin to work in a negative direction 
and a negative centroversion will set in. Eros will be replaced by Thanatos, and in the psyche of the 
individual destruction will become a permanent tendency. He will become incapable of directed action, 
suffer the loss of his sense of reality and the decomposition of his personality will progress, if the 
tendency cannot be reverted, to a stage beyond redemption. 

Where the social organism as a whole is concerned, however, an irreversible negative tendency cannot 
be sustained, for it is, in its own reality, a body immortal, a body made up of multifarious layers which 
is subject to permanent regeneration. Multiple forces of sheer inexhaustible variety are involved in 
correspondence and dialectical interaction within it, creating a dynamic which is personal and 
impersonal at the same time, representing and generating a life force to which death has no reality and 
on which it has no bearing other than rejuvenation, a resource too manifold to ever be crushed, a 
dynamic too productive to permit of any durable prevalence of aberration. It will necessarily produce 
the powers required to serve its purpose and the avantgarde to call them into action so as to initiate the 
process of healing, reorganisation and constructive development that correspond to the evolutionary 
dynamic underlying it. 


In putting “time” for consciousness and “the times” for historical quality, Western thought proposes a 
highly deficient concept of the nature of time (which is obviously well suited to its purpose), a concept 
of time that bars the view to the true core of evolution in that it portrays history as a series of 
spontaneous events which proceeds in a linear direction. In replacing quality with quantity and 


purposeful, systematically executed action with spontaneity, it alleviates a lot of the ideological 
pressure that is bearing on it but it also reduces itself to absurdity. This becomes clear especially with 
view to the permanent presence of the false bottom underneath its “truths”, its dual “realities”, which is 
necessary for practical reasons and is, in fact, creating additional pressure. The Western mind then 
responds with perplexity and political cynicism when it finds that the cure is worse than the disease. 
As we have pointed out, the Western mindset is patriarchy at its height, pan-gender and all-pervasive. 
It is the final culmination of the patriarchal cycle from where there it begins to lead out of itself since 
there is no other possible direction. The historical path that crystallizes itself within the realities of the 
system at this point cannot leave the system intact. Every socio-economic system, every social 
formation, produces, as Marx puts it, its own grave diggers. Who are those grave diggers, then, we 
might ask. They are none other than those who assisted its birth. 


History is far from proceeding in a linear course. Its course is cyclical, and its circle is a spiral. It is a 
spiral in which the various levels of time and reality organically overlap and interlock with each other 
in dialectical interaction. Time is entirely a movement within. It is a movement by cause and effect 
through definitive approximations within the expanse of infinite space. The reader of my own clumsy 
attempts at contributing to modern literature will observe that the narrative structure of these reflect this 
notion in the form of an approach that bases itself on authentic Middle Eastern and African traditions, 
whose concepts of time and history are, of course, as closely related as their social attitudes. As 
Aberjhani remarked, my writing, as my entire concept of art and literature, substantially draws on the 
knowledge, thought and philosophy expounded here. 


In the social psychology of our ancient cultures, in spite of their strong and repressive patriarchal 
impact, a powerful matriarchal potential has survived under the surface. This may be due to the 
ancientness of their roots, with their various cultural strata and trends overlaying each other like cities 
built on older cities, and may have been helped by gender segregation and ultimately by the 
contradictions created by the colonial impact, where the East is created as an antithesis to the West, 
made to represent the inferior, the conquered mother (which is true, in the African and Middle Eastern 
context, also in terms of humanity's biological and civilisational history), the “other”. The “other”, of 
course, is also the alternative, and we who are other eventually find ourselves forced to ask what makes 
us so, especially when assimilation proves to be neither truly desired nor truly desirable, nor, in fact, 
truly possible. The concept of the native is the condition on which the entire colonial system is based 
and from which it derives its self-justification. It is therefore a condition that cannot be overcome 
within either the colonial nor the post-colonial framework, since that framework itself decisively 
depends on it. When the Algerian has become a Frenchman, France will pronounce him to be an 
Algerian and go to every length to prove it to him. In this endeavour, the most superficial categories 
will become the most decisive. The fate of the European Jews may serve as a demonstration of the 
workings of that mechanism, as well as of its fatal consequences. Until the present day, their perception 
and self-awareness is marred by the consequences of this mechanism characterised by the dual burden 
of assimilation and dissociation. The present situation with the State of Israel as a Western outpost in 
the Middle East has if anything aggravated the trauma of alienation when the exile returns not as a son 
or a daughter but as a coloniser of the motherland, as the viceroy of an order which is, in reality, as 
antagonistic to their natural interests as it is to ours. Of course, Israelis would have been perfectly 
capable of recognising that if it weren't for the internalised fear of existential threat. The key question 
in pulling down those psychological (or more precisely psycho-ideological) barriers is that of identity, 
self-definition and sense of belonging. If these questions were to be resolved in such a way as to 
produce an integrity within the greater Middle East, a natural sense of belonging would evolve which 
would be freed from its reliance on conquest and would thus be able to constructively address and 
contribute to the vital interests of the region, resolving the antagonism that is the result of its current 


contraposition to these. The State of Israel is a militant exponent of the nation state concept, which is a 
product of 19" century Europe and as inappropriate to Middle Eastern and African realities as an alien 
concept can be. With the abandonment of this concept the basis for some of the most devastating 
conflicts of modern African and Middle Eastern history will be removed and the agitating question of 
the Arab or Jewish character of Palestine will lose its devastating impact. Zionism will give way to pan- 
Asian and pan-African ideals and Jewish identity will be defined within the greater framework of 
Middle Eastern and indeed global human identity where, as the Sufi proverb aptly puts it, the ocean is 
one while every fish has its station (which takes us back to 49:13 and the notion of ezer kenegdo). 

It may be argued that within Middle Eastern societies the repressive force directed against females and 
the machoism of the male ego are particularly stark. While in juristic terms this is grossly incorrect 
(women under Islamic jurisdiction have for centuries been enjoying a status and legal rights which their 
European sisters achieved as a result of persevering struggle only in the second half of the 20" century), 
the vehemence of male chauvinism and anti-matriarchal repression in popular culture is an indication 
of the actual strength of the matriarchal potential. 


The impact of the patriarchal intellect on consciousness raises awareness of its matriarchal counterpart 
and its qualities, and it this which is its actual mission. The qualities and concepts our cultures and 
societies have to defend against the invader are specifically those related to the matriarchal intellect, 
which will provide them with their most effective weapons. Therewith, the basic contradictions 
between the opposing trends in civilisation are formulating themselves on a cultural and geo-political 
premise, which allows their articulation in very palpable terms at the price of obscuring their universal 
character. The reality, which is to be the deeper current of our thought at all times, is, of course, that 
both the contradiction between the matriarchal and the patriarchal mode of thought and the class 
contradictions it carries in its tow are all-pervasive. The historical battles of human evolution are not, in 
their essence, battles between cultures but battles between classes and modes of thought represented by 
these. To ignore this fact would be to ignore the basic dynamic of history and therewith lose the grip of 
the dialectical understanding which enables informed and constructive action. 

Under the given historical conditions the impetus for such historic action as will initiate the process of 
civilisational transformation, which, in the end, will prove to be a global phenomenon, consists in the 
response of the colonised to the process of colonisation, as well as in the conflictful interaction between 
coloniser and colonised in cultural and global terms. The onus of this historical task is therewith placed 
on the shoulders of the oppressed, its motive force being the starkness of their need, their everyday 
concerns, their consciousness, revised self-perception, emancipation and ultimate liberation. 

It could be said that it is this act, this revolutionary transformation, which constitutes the actual 
beginning of history in that it leaves the vestiges of the interim stages in human development behind, 
relegating them to the status of pre-historic stages, as it were. A change in self-perception results in a 
change in awareness, which, in turn results in a changed perception of the world. Cause and effect are 
interrelated here: a change in the understanding of social reality paves the way for a change of social 
realities and, via its manifestation in consciousness, gives rise to more substantial social change. 
Envisaging this, we must, however, bear in mind that the social psyche inherently retains a strong 
conservative element, the function of which consists in preventing the occurrence of changes too fast 
and too radical to take root in human consciousness. This conservative element is therewith geared to 
strengthening the psychological basis and in-depth dynamic of social change. It is thus a natural pace 
setter and a warning signal not to be ignored. A slow but firm and purposeful pace increases the 
profundity and irreversibility of the process of social change, and its ability to overcome and practically 
integrate the resistance of the conservative element in human thought is the ultimate proof of its 
character as a social and historical requirement. 

It is clear, therefore, that there is nothing to be gained by furnishing things with a revolutionary 
superstructure while leaving the conditions, infrastructure and psychological dynamic of the Ancien 


Regime in place. One cannot force the world upon an image which does not reflect it. Since the 
processes effective in individual consciousness are organically linked up with those effective in the 
psychology of society at large and vice versa and the revolutionisation of society's ideological basis 
with that of its material basis, new realities cannot be superimposed but emerge naturally when the 
concept they reflect has taken root in the ground by which they are nourished. A new vision must have 
profound roots in reality and must reflect changes of a profound (rather than shallow) nature. It must 
affect and be affected by both aspects, the material and the ideological one, that of reality and that of 
visionary aspiration. The ideal and the material, psycho-economic base and psycho-ideological 
superstructure, are two poles in a circuit of tension whose nature is that of a self-contained and self- 
perpetuating cycle. 

The power of capitalist thought with its patriarchal backbone, the material and ideological edifice of the 
capitalist mode of production can therefore not be effectively challenged by a system of thought that 
leaves its intellectual basis intact or simply seeks to extend patriarchal power to the woman. If 
anything, such an approach will ultimately result in strengthening it. The Real-Existing Socialism of 
the Warsaw Pact states with its tendency to regard the first steps on the way as the ultimate 
achievement of its goals and its rough and ready substitution of superstructure for base provides a 
useful illustration of this fact. Without denying the reality and historic importance of its actual 
achievements, or, in fact, its superiority over all other existing social models of its time (Soviet 
civilisation represents the fourth universal high civilisation, the first one being the Alexandrine Empire, 
the second Muslim Iberia [Al Andalous] and the third the Ottoman Empire), its flaws are as obvious as 
its fortes. While Socialism is by nature a hybrid system containing capitalist as well as socialist 
(communist) elements, its progressive development brings these two elements into ever sharper conflict 
and necessitates the resolution of their antagonism into a new quality in the nature and administration 
of the social productive forces. Once this antagonism formulates itself and begins to dominate the 
social discourse, there are only two ways to be gone: either the way forward that leads through the 
abolishment of the vestiges of capitalism (competition, wages inequality, financial incentives as a 
motor of economic development, the patriarchal psycho-ideological edifice with its disregard for the 
deeper strata of reality, as well as for the ecology of the planet) or the restoration of capitalist structures 
(Perestroika), which is tantamount to self-liquidation. We all know which it has been. Many of us who 
have known the less than dynamic realities of the Soviet Union and the Warsaw Pact states first hand 
have been painfully aware of their paralyzing reliance on the status quo, their proclamation of an 
interim state as “advanced socialist reality” (which it all too obviously wasn't), the prevalent reluctance 
to confront the problems inherent in their setting, to face the contradictions vital to their social, political 
and economic evolution. In the end, a system that shuts its eyes to its basic contradictions, ignoring 
their reality, will be choked by them, and, worst of all, it will find itself unable to as much as recognise 
what hits it. 


A major weakness in the dynamic of Real Existing Socialism, which many of its greatest thinkers and 
artists such as Bulgakov, Parajanov and Tarkovsky (to name only three examples) felt and articulated 
with great clarity was, of course, the super-patriarchal character of its philosophy and social intellect, 
which led to a wooden, always somewhat mechanistic approach to the human psyche, especially in its 
spiritual dimensions (the tragic lack of recognition especially of Parajanov and Tarkovsky, which drove 
Tarkovsky into exile and Parajanov into jail, was due to the articulation of the spiritual dimension of 
reality as a key aspect of their work). Any thought that neglects the spiritual-cultic aspect of the human 
condition will find itself unable to penetrate into the deeper strata of the social psyche whose language, 
by disposition, is that of the archetypes which govern the dialectics of human thought and emotion, the 
subconscious foundation of which they are and remain. It can only rotate on the surface and thus 
becomes a lose-fitting garment that can be shed with great ease. In accordance with our conception of 
pragma as a key to objective reality, the spiritual-cultic aspects of social psychology are the spiritual- 


cultic aspects of social reality and hence the spiritual-cultic aspects of being. 

Inapt and incapable to integrate these, Real Existing Socialism is thrown upon the necessity to create 
surrogate cults which assume a pseudo-religious character while they remain unable to generate a 
qualitative potential comparable to that of cult and religion proper, since, representing surrogates and 
anti-theses to these, they are not cultic or religious in their origin and therefore lack the authenticity of 
“the real thing”. Stalin realised this when he had a historical icon paraded through Moscow during the 
siege and eventually sought to open a new constructive chapter in the relationship between the socialist 
government and the Orthodox Church. 


Parallels to the problem of surrogate cults and their deficiency exist in all over-secularized societies, be 
it in the form of a deification (or quasi-deification) of technology, consumption (the cult of 
consumerism), subcultures, ‘alternative lifestyles’, the Free Market, political power, the military or the 
person of the secular leader (as Kemalists do with respect to Mustafa Kemal ['Ataturk’], etc.). 

The reasons why surrogate cults cannot replace authentic cults are complex and manifold. An important 
element is, of course, the fact that authentic religion, historically, has matriarchal roots, upon which 
patriarchal images are merely superimposed, and connects with humanity's ancient origins. 

Bearing the imprint of these, it is both immensely resilient and immensely flexible. It reflects the full 
range of human experience and has a manner of ‘being there' without being sought. The surrogates 
conceived by patriarchal consciousness cannot match the organic characteristics and categories of 
authentic religious thought. They are unable to operate in a mode that is not their own and hence 
remain shallow and incapable of leading human consciousness into a deep and elementary sensual 
experience such as trance and self-transcendence, which represent libido in its starkest, purest (supra- 
sexual and pan-sexual) form as the principal root of creativity and the principal motive force of every 
revolutionary and evolutionary process. 


It needs to be stated here that the context of trance is as broad as that of libido and must not be reduced 
to the phenomenological aspects of its expression, which in reality constitute its most secondary, 
marginal forms of manifestation, albeit the most striking to the eye that is a stranger to its meaning and 
the most bizarre and terrifying to the patriarchal intellect, since it annihilates its sense of bodily reality, 
physio-sensory limitation, space and time. It rather needs to be perceived as the most complex and 
purposeful cognitive process during (and by means of) which primal, to the patriarchalised mind 
seemingly inaccessible strata of consciousness and knowledge are activated, accessed with self-evident 
ease, emotionally and intellectually experienced, explored, integrated, cultivated and creatively applied. 
This process, of course, is one which requires strict discipline and a perfect mental equilibrium so as to 
preclude the magnificent forces of the unconscious, the transcendental self, from taking over the 
conscious ego as a functional unit, the individual self. 

The experience of trance is the force that breaks through and annuls the boundaries between 
consciousness patriarchal and consciousness matriarchal, between the conscious and the unconscious, 
between materia and idea, between the self and the universe, between individual existence and 
existence as a whole. Energy is mass. Mass is energy. And energy is movement. To individual and 
society, trance as spiritual-cultic liberation, as libido in its highest form of sublimation, constitutes the 
archetypical source of regeneration, restitution and consolidation, an impulse that belongs to the primal 
origins of cognitive thinking in its pre-patriarchal stages, which releases the revolutionary potential of a 
multi-dimensional mirror in which the eye that contemplates and absorbs it with the whole of its being 
finds a source of infinite productivity and creative renewal. Under its influence and by its inspiration 
the dualism of Eros and Thanatos is suspended and their antagonism overcome. 

There is to the patriarchal intellect a mode of gaining access to this dimension when consciousness as a 
whole has been elevated to a certain level but the initial bridge into this reality cannot be formed by 


means of the patriarchal intellect, whose task is its sublimation. This sublimation is an absolute 
necessity in the cognitive process in that it translates the experience gained into palpable categories 
within the framework of the logical faculties, since the logical faculties, forming the structures from 
which cognitive thought draws its modus operandi, can never be permanently suspended. It is not the 
irrational but higher rationality which is sought in the transcendence of common frameworks that is to, 
and can only be, achieved by the pure perception, the pure responses and the pure libido of trance. 
Depicted as a graph, matriarchal consciousness would appear as an even circular plane in the centre of 
which the patriarchal intellect appears as an upward-striving fix point which gives the plane its 
dimension and towards the upper co-ordinate of which all points within the plane pyramidally 
gravitate, each of them performing a circular motion to which the fix point is permanently adapting 
itself. This motion, this gravitational movement of all points, does not proceed in one direction but 
multi-dimensionally, that is: also upward and downward, back and forth, cyclically revolving round 
itself in all its dimensions. After each rotation, or revolution, the meter of circulation changes, the 
dimensions themselves have been deepened and the upward-striving fix point has reached a higher 
coordinate than before. This is why an irreversible new quality emerges which cannot return to its 
previous state even though the motion itself is perpetually repeated. 

The circle contains all elements within it. All elements within it contain the circle. They are the circle. 
Hence, the fix-point arises from within the circle and cannot be without. It has no separate origin, nor 
can it separate itself from it. The circle is its umbilical cord. All nourishment comes to it from the 
circle, through the circle, and outside of it, it has no existence. The circle is itself in both aspects and in 
all attributes, in all direction of its flow. There is in it nothing but itself. 

Therewith, the cognitive process of trance brought to completion by the sublimation of the elemental 
energies and motive forces is a vital mirror of the evolutionary process itself. History, society and 
cosmos undergo a development in stages that corresponds to the same principal dynamic and follow the 
same underlying course. 

The patriarchalisation of consciousness deprives man and culture of this dynamic source. In isolating 
the spiritual-cultic aspect of individual and cultural psychology from their other aspects, it cuts off the 
latter from the umbilical cord that sustains them in order to form an artificial concept of reality, a 
standard uni-size framework from which any perception is removed that cannot be integrated with it. It 
thereby empties consciousness of the reality it reflects and alienates itself from the reality of this 
reflection. 

We must bear in mind, in this context, that the images we use to describe reality are merely verbal or 
graphic models, like the circular plane with the upward-striving fix-point we have used to visualise the 
dynamic of evolution. In the same way that the movement the model portrays is not to be interpreted as 
spatial, the symbol which the image represents is not to be interpreted as reality itself, nor as a reality 
within itself. Any dogma that stipulates symbol as actual reality would represent a flight from the 
plasticity of perception, a flight from the absolute into the limited, from the organic transcendence of 
reality proper into an intellectual and cultural rigor mortis. That which is present is omnipresent, and 
that which is not present cannot be absent either. Perception shapes the language that is meant to speak 
to perception, within perception, which occurs within the state, and hence the language that speaks to 
perception is the language appropriate to the state. But neither perception nor state can be exhausted by 
language, and reality proper cannot even be touched by it. Yet, if the symbol is appropriate to state and 
perception, it is readily understood. Perception does not occur outside of itself, nor does perception lie 
outside of that which is being perceived, though that which is being perceived may well lie outside of 
perception and, where reality proper is concerned, does so as a rule. The echo is heard by the ear and its 
source is interpreted by deduction. It is present in both. 

Where living thought and active communication are superseded by the sterility of a mechanistic 
doctrine, there neither thought nor communication occurs. The eye does not see and the ear does not 
hear. The hand does not feel what it touches. 


The eye, to the brain, is an aid in designing a simile. The simile devised by its sight is not reality but an 
aid in gaining perception of reality by means of imagination. Like a word possesses relevance only in 
connection and with regard to the notion that is attached to it, eyesight attains its relevance only in 
connection and with regard to the mental construct that forms its framework and with respect to the 
greater vision it is to enable. 


In social and cultural psychology, the law of motion is: the new is the older, for the older reasserts itself 
in the new. The old system is robbed sore by impulses and ideas that originate in yet an older system 
and which, in giving birth to the new system, reconstitute and recombine themselves into new patterns, 
so an unprecedented historical quality emerges. This is the dynamic that results in progress. 

The primal and principal motive force in individual and cultural psychology is the striving after 
restoration of an original state. Base and superstructure must not be confused here. What to our 
sentiment may appear as modern or old are shifts and structural modifications in the composition of 
constituents within the social organism that are as old as consciousness with its conscious and 
unconscious components itself. 

Against the background of the technocratic era with its roots in Europe's Industrial Revolution, which 
has held its sway in all countries and continents where European influences prevailed, modernity is 
perceived in ideological terms, as is globalisation, whereby both phenomena are removed from their 
proper social contexts in order to be transformed into absolute political categories, which is resulting in 
‘modernity’ and ‘globalisation’ as a process of Western political, economic and ideological domination, 
a process of cultural and intellectual sterilisation, a drifting away from the roots and primeval energies 
that lie at the core of society and consciousness, hence as an alienation from the authentic principal 
motive forces of human evolution. It is in this way that the notion of modernity and globalisation has 
received its negative connotations. It is not modernity and globalisation -both representing trends 
inherent in human civilisation, whose effects are ultimately constructive- but their distorted, severely 
maimed reflections in the disfiguring mirror of patriarchal-Imperialist hegemonism which represent 
negative trends. The civilisation shaped in such an image aspires to alter the base of society by means 
of a mechanised and automatised superstructure. All that is achieved by these means, however, is to 
render the slave's chain into a CCTV camera and make tribal warfare nuclear. All else there is to it 
reveals itself as a vacuum, as a sense of futility, of “not being there”, of “not being anywhere”, in fact, 
and of “not having anywhere to be”. 


Towards the end of the 20" century, when the absurdity of this thinking and the disappointment with its 
results began to be drastically felt, another school of thought entered the stage, gaining ground with 
increasing rapidity: the regressive school, the new right in East and West who advocate the return to the 
Ancien Regime, to the 'proper' order and the 'proper' way of doing things, envisaging the past as it 
never existed. Though this is becoming a predominant sentiment today, it goes without saying that the 
return to a former state is no less infantile a fantasy than the creation of a new reality with no roots in 
the reality that preceded it or independent of these. It is aggravated, especially in its Wahhabi form, by 
the idea of a pure past, by its ideal establishing a past more past than the past ever was. If no decisive 
stop is put to such endeavours, which represent, as will be clearly recognised, pathological aberrations 
of the civilisational intellect (since retrovision is the opposite of centrovision), the death instinct 
inherent in this “ideal pastness”, this totalitarian retrovision, will assert itself with ruthless zeal. As 
contemporary developments have shown, those who are in need of an enemy in order to assert their 
own retrovision and return into their own ideal past will do all that lies within their power to promote 
the endeavours of this enemy, and they will find a firm ally in him. 


The root of identity crises lies in the confusion of base and superstructure. There appears, at the end of 
each historical era, a radical conservative movement that seeks to salvage it and, in the effort, becomes 


its death helper. This movement is, in essence, the declining civilisation's response to the evidence of 
its erosion. Forever unaware of its historical role, it represents the fading era's agony of death and, in 
seeking to mobilise its last resources for a last decisive battle, drives the confrontation between the 
elements of the old order and those of the new to its peak, thereby accelerating the process of 
dissolution. This often occurs in a dramatic and violent, traumatising manner. Since the path of life 
leads from birth to death rather than from birth to un-birth and since that which is born cannot become 
unborn, the trauma of birth and death is an intrinsic quality in all things and its dynamic asserts itself in 
the process of every major transformation. 

There is no regression in evolution. Since every present reality has emerged on the basis of 
transformation, there is no return to reality untransformed. When the patriarchal world is falling, the 
pre-patriarchal world cannot be restored. Any thought and intellectual concept that looks in such a 
direction would be still-born. It would paralyse the very impulses on which social development relies. 
The longing for the original state is, in psychological terms, a means to an end. It serves as an 
instinctive motive force to seek inspiration in those elements and principles which form the core of 
human thought and reality, to go to the source that nourishes the ocean and drive the wheel of history 
forward by means of the creative resources gained from this source. It is thus an instrument of 
evolution, which, like every instrument, is of semi-illusory nature, rather than a goal of evolution. 
Progress is, in this sense, deepened comprehension by means of heightened sublimation. In this 
process, instincts represent motive forces of a semi-illusory nature while intellectual constructs which 
are means to ends (such as happiness) represent illusions proper. The intellectual evolution of man, as 
we have observed earlier on, is dominated by necessary illusions. 


The Freudian school recognises the striving after restoration of the original state in its negative aspects, 
in the form of the death instinct (Thanatos), which is opposed, in a Zoroastrian dualism, by the instinct 
for the propagation of the species (Eros). In our view, this does only in a very limited way reflect the 
dynamic that underlies the basic instincts of the human psyche. This concept fails to do justice to the 
inextricable links that exist between life and death, as well as to the basic monism that underlies the 
dialectical nature of all things. Eros and Thanatos are not only human motive forces but really 
constitute the basic instincts inherent in all animated matter and the basic trends inherent in all matter. 
The formation of cells, their multiplication, their dying and being superseded by newly formed ones, 
their movement from birth to death through a succession of minor births and minor deaths represents 
the one comprehensive basic dynamic that makes up the nature of all matter constituted as form and is 
perceived in two aspects. It is, however, one and the same dynamic, and hence Eros and Thanatos are 
not two instincts but one. The root of Eros-thanatos is Eros, and the goal of Thanatos-eros is Eros. The 
goal of Eros is not merely the propagation of the species but the propagation of life. 

When death occurs, the precondition for life is created. The moment of death is the return of matter 
constituted as form into matter absolute, from the limits of existence within form to limitless, 
omnipresent, universal existence in order to bring forth new forms. 

In our consciousness the way toward this ultimate goal (which becomes manifest as such with the 
trauma of birth) is reflected as a movement towards a coordinate that lies ahead, to use the figurative 
language of the graph, as a way to be gone, which makes both birth and death inevitable preconditions 
for its completion, which throws an illuminative light on the inextricable concatenation that exists 
between the two basic instincts, as well as on the manner in which a retrospective motive force is 
transformed into a progressive one. 

Therewith, both Freudian motive forces are consequences and aspects of one principle and have libido 
for their inner dynamic (the natural equilibrium of which is disturbed only when they are pathologised 
and where pathological developments obtain). 

The transformation of retrospective and retrogressive motive forces into centrovisional, progressive 
ones is the foundation on which the entire civilisatory process rests and the reversal of this process is 


the adversity, the crisis and the catastrophe by which it is threatened. In this context, the significance of 
the paradox and its immense productive power reveal themselves in the intellectual-cognitive 
framework of social evolution with great clarity: the shadow stems from the same source as the light, 
the fortes of any given order, notion and system of thought lie in exactly the same point as its foibles 
and in this the true essence, the fundamental character of all things, becomes apparent. 

The deity resides in the smallest atom, in the tiniest particle's tiniest corpuscle, for how else could it 
comprise and permeate the universe and that which is beyond it? The macrocosm begins where the 
microcosm has its most minute unit and reaches its greatest dimension where the microcosm reaches its 
smallest. Idea and matter -idea-matter and matter-idea- are one reality by two different names, 
perceived in two different terms, but none is external to the other or isolated from it; the deity's reality 
and ultimate aspect is present in the form, design and aspect of each force, element, form and condition 
of the universe contained in and made up of it, manifesting the perfect independence of volition-in-self- 
evidence and conation self-contained-in- being, which finds its strongest expression where the laws of 
nature, cosmos and society are at their most regular and incorruptible. 

These are the limits of the intellectually perceivable, and no theory, no thought, no notion has the force 
and the ability to surpass these limits or exceed the framework within which it resides. 

The question of 'proving' or 'disproving' the deity's existence or non-existence is, in fact just as 
irrelevant as the question whether a parallel universe does or does not exist, since, for all that matters, 
the universe, in the scientific sense, is defined, perceived, limited and held together, if you please, by 
the speed of the light as its denominator, forming the absolute limit of all speed, distance and extension 
possible within its frame. The notion of overcoming this limit by means of exceeding the speed of the 
light (which is the only way in which this could be achieved) is a theoretical abstract irrelevant to all 
practical purposes, for the only possible expansion beyond the speed of light is implosion and the only 
extension possible by implosion is an inward one. Thus, the intent of outward movement beyond 
physical limits becomes inward movement, which is, of course, another paradox, in which there is a 
memorable answer to both questions. 


The proof of the existence of matter and that of the forms, laws and principles effective within it is 
always of practical nature. It is cognition based on sensory experience proceeding from the specific to 
the general, in which the concept of form and attribute is construed by means of impact and effect 
under the guidance of pragma and intellect, whereby matter is conceived by means of its attributes, 
which allow for conclusions on the essence in which they originate as well as the cause that gives rise 
to them. There is therefore, at the core of perception, a complex relationship between the empirical and 
the deductive, between observed effect and underlying cause, which imparts to it a dynamic that leads 
out of itself. Transcendence is inherently present in perception. The name given to that which is 
perceived and to the reality that is perceived through it, the name by which this reality is expressed, 
summed up and known, does not, however, have any bearing on its nature, for symbol and sign, as we 
have pointed out, are bound to the specific contexts of language and verbal classification, which 
constitute rather arbitrary frameworks of reference. The significance of this arbitrarily created 
framework with respect to the cognition of objective reality lies in the expressive cognitive power of 
symbol and sign within the joint structures of language and thought in which word, notion and name 
become organic parts of a complex numerical, linguistic and indeed sensory-emotional network by 
means of which reality can be experienced, reflected and known. Outside of this framework, 
nevertheless, the verbal-perceptive categories which, within it, represent absolute values with a life of 
their own, are bare of significance, for they have no content in themselves. Every term employed in the 
formation, expression and communication of thought and notion is therefore by nature a technical term. 
It is a technical term also within the technical terminology it sustains. 

Freedom, to cite an example that may illustrate the latter premise, represents an absolute which, against 
the background of existence, would be a contradiction in terms if it were not to be interpreted as a 


technical term within an edifice of technical terms validated and limited by (specific) context. 

This is true of both the linguistic construct that is used to express the idea (hurriyah, ozgur, liberte, 
svoboda, vrijheid, etc.) and the universal, supra-verbal concept it renders. Freedom can be exercised 
only by means of restriction (repression, in the psychological sense), which is an inherent requirement 
for its preservation (we will note that this throws an illuminative light on the deeper nature of 
repression as a response to inherent necessity). The assertion of freedom is an act of self-limitation 
whereby its integrity is upheld and its potential brought to fruition by way of comprehension and 
acceptance of necessity. If it were to be sought in any other form or asserted in any other way, it would 
become an abstract category devoid of true meaning, for freedom, like happiness, is a necessary 
illusion, which obtains validity only from the purpose it serves. Absolute freedom -illusion stripped of 
purpose- would, of course, be anti-social in its core. The freedom of the oppressor results in what 
Marcuse designates as surplus repression (that is repression beyond its inherent and crucially necessary 
forms) coming to bear on the oppressed and, being instrumental to the maintenance of the oppressor's 
dominion, establishing itself as a dominant feature in society as a whole. Absolute freedom then 
becomes absolute oppression and its reality becomes antagonistic. Antagonistic to what? Antagonistic 
to the cohesion between terminology and meaning. Antagonistic, in the end, to the preservation of the 
terminology as such, as the concept it expresses is eroded by a webwork of mutually exclusive claims 
and the defender of freedom becomes the enemy of freedom, and vice versa. This is so because the 
term, once its concept is eroded, is readily transferred to another context to be applied, with a different 
meaning, on the premises of a very different ideological structure. It becomes, in fact, a celebrated 
euphemism for oppression. Obviously, freedom is not the only concept that is prone to such 
transformation, and it is not the only one that has, in times past or in times present, undergone it. 

In order for one individual to be entirely free, the freedom of all other individuals would have to be 
entirely suppressed. Freedom, in its true sense, is the equilibrium of justice, and justice is the 
recognition of objective reality and its requirements by volition. The triple meaning of the Arabic word 
‘haqq’, which refers to truth, justice and right (‘human rights' translates as 'al houqqouq al insan', which 
could hence also be translated as 'the truths that constitute the basis of human existence’) points out this 
coherence. 

The individual, to close the circle, is a component of minor significance with respect to society as a 
whole. Where the greater interest of the social organism, its preservation and designs are concerned, he 
or she is a subordinate entity. Yet, at the same time, the individual and its needs are the germ cell of 
society, as well as that of the family as its stem cell. In the individual we find the decisive impetus and 
ultimate object of every social and historical process and therewith indeed the target and goal of 
civilisation per se. 


Considering the character of all these principles as qualities of the essence which originates them, we 
recognise their nature as reflections of the reality of that essence and, in this capacity, they serve our 
perception as instruments to gain insight into the nature of that essence itself. In order to develop a 
concept apt to do justice to the objective truth that is formed by these qualities, their structures and 
mutual relations, our consciousness must conceive and appreciate their dialectical character in all its 
complexity. It must reflect and integrate them into its own structures and, on this basis, form categories 
of thought that are geared towards the exploration and comprehension of reality in all its aspects and in 
all its dimensions without isolating one from the other. The mechanistic character of 20" century 
thought, where the patriarchal intellect has attained its highest specialisation and therewith its highest 
level of abstraction, must be overcome without regress into pre-historic categories. 

With view to achieving this objective, we must be aware of the immense capacity of the retrogressive 
potential in an era where a mode of thought and production that has determined every aspect of its 
development practically unchallengedly is seen to have reached the limits of its productive potential 
and resource. Against this background the protest against the anti-social character it has assumed at this 


stage has a tendency, owing to the inertia inherent in the social psyche, of manifesting itself in a 
negative direction, in the form of retrogressive aspirations. 

Consequently, the severe psycho-sexual crises that characterise civilisations in decline -and are 
elevated to the rank of institutionalised catalisers of all forms of discontent by these-, from the Roman 
Empire through the British Raj to the 20" century, are manifestations of an antagonism which, in the 
absence of alternative goals, directs its impact against its own identity, aiming at eradciating the 
patriarchal intellect in its entirety from thought and concept, and hence the cultural achievement of the 
patriarchal intellect as a whole, whereby it manoeuvres itself into socio-intellectual isolation. Psycho- 
sexual identity, in the course of this process, is artificially regressed to its pre-patriarchal (unformed, 
latent, pan-sexual) stages. This sentiment is nourished and promoted by the harsh arbitrariness with 
which patriarchalised society pursues and enforces its gender division, its sexual stereotypes, its 
psycho-sexual stigmata. These rigid mutilations required to produce the desired feminine and 
masculine types breed the enmity, prejudice and segregation that characterise gender relations in the 
patriarchal world that is our framework of reference. Individuals of a more integrative or mixed-type 
disposition, whose psycho-sexual personality does not lend itself to adjustment to the patriarchal 
gender stereotypes, are driven to the margins of this universe and have no way but embrace what is, 
with a somewhat derisive undercurrent, termed alternative sexual identities. 

In the rigid repression of a man's feminine and a woman's masculine qualities, the pressure and the 
strength expended on tabooing their recognition, to be silent of their expression, in a personality whose 
natural disposition shows a strong inclination towards these, will be driven to a degree where 
identification with the stereotyped identity and disposition allotted to their respective gender and the 
rejection of all traits detrimental to it, after 'successful' socialisation, become so rigid and exclusive that 
the repressed qualities are rendered intolerable even in the sexual partner, whereby gender perception 
fuses the psychological aspects of these qualities with physical characteristics and traits identified with 
gender. 

In the hyper-conform personality libido is rigidly fixated on the precious achievement of their psycho- 
sexual identity as males or females and vests its entire force and potential in the identification with 
one's own gender, which, consequently, results in a strong erotic attraction to persons of the same sex, 
in whom confirmation and reassurance is sought in the inherent presence of a quality (in them) which 
the hyper-conform personality embodies but is forever unsure of naturally and in the true sense 
possessing (while passive homosexuality is the recognition of the suppose deficit). The element of 
highly cultivated narcissism as the tool, compensatory achievement and modus operandi by which this 
is achieved imparts to homosexual attraction an indomitable note of dissent, of resistant opposition, as 
it were, to the repressed and stereotypical world of gender, image and sexualised power within which 
its expression occurs. It is no coincidence that civilisations in decline are characterised by a great 
proliferation of this tendency. The more patriarchal a society becomes, the stronger its homosexual 
trends will be. The less balanced and elastic its power structures, the more inverted and inherently 
subversive its inner dynamic. 

While homosexual attraction, whether it be suppressed or embraced as a lifestyle, is a phenomenon of 
great complexity and, branching out under repressive conditions from the universal trend within libido, 
manifests itself in many different patterns (depending, in this, to a decisive degree on the given societal 
settings), there are two major trends in its expression as a constituent of the hyper-conform (psycho- 
sexual) personality: a) its expression as unconscious dissent with a negative, self-destructive tendency 
affirming the apparatus of repression and b) hyper-conformity progressing to non-conformity, that is to 
open and conscious dissent, where psycho-sexual dissent is strongly politicised and elevated to a high 
degree of sophistication. (In the artistic personality, a precarious mixture of both may be produced.) 
Where the impact of qualities assigned to the opposite gender (which, in reality, of course, is the 
complement gender) is formative to the degree that these become or appear predominant and hence 
overwhelming, the stereotyped sexual constitution of the opposite gender will be embraced at the price 


of renouncing biological gender in favour of psychological gender (Transsexuality/Gender Dysphoria). 
Where transsexuality does not have physiological/biological causes (be they visibly manifest or not), it 
occurs when the force of narcissism is no longer able to work in a positive direction but is transformed 
into rejection or hatred and aggression directed against one's gender and disposition, instead. 

It must be pointed out here that apparent transsexuality, cross dressing, etc. which are forms of 
integrating the aspect, quality and potentials of the opposite gender in response to homosexual 
impulses, as well as homosexuality itself, are to be clearly discriminated from gender dysphoria proper, 
which is characterised by full and exclusive identification with the opposite gender from an early age. 
It is the strength of sublimated motive forces, internalised responses and conventions of social 
conditioning which attaches to these dispositions the fatal, seemingly inevitable character that causes 
them to be experienced as innate and genetically determined, feeding their interpretation in such terms. 
Between the extreme poles, there are a number of variations in psycho-sexual conformity and 
adjustment to which each single individual within the context of patriarchalised societies is subject to a 
greater or lesser extent and which are the fostering soil for a multitude of hyper- or non-conform sexual 
attitudes, identities, neuroses and perversions accruing from and expressive of the structures and socio- 
perceptive modes governing the thought and social realities of these. 


It may be interesting and worth spending a bit more of our time to compare the structures and patterns 
elaborated above with those effective in social formations organised in a different mode, as they are 
documented in the large and extensive research work of Margaret Mead, one of the pioneers of modern 
anthropology, as mentioned in the beginning of this treatise, and the great classic of the culture 
configurational approach. 


Mrs. Mead's work bases on the extensive field research projects she carried out from the late 1920's to 
1940's. In deepening our exploration of her exceptional achievements, we shall, for our purposes, resort 
to the example of three tribal societies of different types in the Sepik area in Papua New Guinea. These 
were documented in the frame of a study conducted during the 1930's and elaborated upon, among 
others, in Margaret Mead's books “Growing up in New Guinea: a Comparative Study of Primitive 
Education” and “Sex and Temperament in Three Primitive Societies”, whereby the evaluation of 
societies the cultural attitudes and technological standard of which vitally differ from the observer's 
frame of reference as “primitive” reveals the definitive impact of patriarchal exclusiveness on the 
concepts and outlook of Western science. 

Two of those tribal societies, namely that of the Arapesh and that of the Mundugumor, had developed 
their institutions on the basis a social concept unconnected with gender and sexual stereotyping and 
hence do not possess the notion of masculine or feminine characteristics in a personality. In Arapesh 
society the patriarchal intellect is the executor of matriarchal aspirations which are perceived as the 
natural motives and ambitions inherent in both genders. The societal trauma of birth, the breaking open 
of the ouroboros, in Arapesh society as it was then, does not produce the grave psychological 
antagonism between man and women we perceive as typical. There is, therefore, no strongly marked 
distinction between the patriarchal and the matriarchal mode of thought. Though there are differences 
in the specific living conditions of women and men relating to their different practical tasks, these do 
never assume a psycho-sexual character. Their social relevance remains restricted to the practical, 
technical level at which they are settled. 

Due to this organisational mode, patriarchal and matriarchal intellect neither compete with one another 
nor do their contradictions produce the complex variety of characters and temperaments that is typical 
of patriarchalised societies. With this socio-cultural framework determining the intellectual and 
emotional life of the tribe, the same psycho-emotional structure and predisposition, the same inherent 
needs, ambitions and endeavours are ascribed to both genders. They are perceived as uniform and 
universal. 


As the conflicts within this society are therewith not sexualised and do, consequently, not express 
themselves in psycho-sexual forms, the phenomenon of homosexuality, as well as transsexualism and 
gender dysphoria, in Arapesh society, are completely unknown. It is a form of expression that would 
not make sense here, since there is nothing for it to express. 

The same applies to the culture of the Mundugumor which, in its basic attitude, is the complete 
opposite of that of the Arapesh. In that society we encounter the proto-type of a culture that extends the 
patriarchal claim and ambition to the woman — without, however, assuming patriarchal forms as such, 
which illustrates just how vague and limited operative technical terms are. 

In Mundugumor society, an over-cultivated patriarchal intellect shapes an environment where each is 
the enemy of each; a social environment characterised by mutual rivalry, extreme competitiveness and 
distrust. A man's endeavour, in this social setting, is to conquer and marry as many women as possible 
in order to boast his social status through the expansion of his influence and economic leverage that is 
thereby achieved. Hence, his attitude towards his wive is characterised by possessiveness, jealousy and 
distrust. The same holds true of the woman's attitude toward her husband. Laws and traditions which 
once regulated social life, or are claimed to, have been abandoned in favour of the free play of 
ambition, and taboos are, as Margaret Mead observes, permanently violated. 

In this society, too, no difference is assumed to exist between men and women in terms of psycho- 
structure and natural ambition. Rather, the destructive and egocentric pattern of this social temperament 
with personal ambition and expansion of personal power at its centre is regarded as the natural 
disposition of both genders. Even though men and women are, naturally, well aware of their different 
positions within this social infrastructure (polygamy being reserved to the male, for instance), this does 
not result in a different social status and in notions of gender-based superiority versus gender-based 
inferiority or, for that matter, gender solidarity, which is precluded by the socially institutionalised 
enmity between persons of the same sex (as opposed to the battle of the sexes, which in other cultural 
frameworks de-escalates the competitive edge in relations between individuals of the same gender 
somewhat in that it contrasts the mutual enmity resulting from the patriarchal-capitalist pattern with 
collectively enforced subjugation and collective responses to it, respectively). 

In the society of the Mundugumor, each is aspiring to unfold and cement his or her influence and power 
over the other from their respective position, and hence the conflicts and contradictions in this society, 
too, do not assume a psycho-sexual but a psycho-social and interpersonal aspect. 

The rigidity and consequence with which these cultures create, mould and enforce their proto-types by 
means of suppressing any potential contrary to it and the extreme character of that proto-type are 
expressions of the patriarchal intellect, also where it serves the aims of its matriarchal matrix, and 
reveal its shallowness, its instinct to grasp by classifying and the mechanistic, anorganic nature of the 
perceptive categories it evolves but also the force of its schemes and its power of enforcing these. 

In comparison with our own societies in East and West, both these cultures have their advantages and 
disadvantages, and it is clear where the advantages of the integrative, protective, socially oriented and 
constructively motivated approach of the Arapesh lies, in contrast to that of the Mundugumor, as well 
as that of the industrial nations. It would, however, be much too shallow a simplification to designate 
the Arapesh system as an archetypal form of communism and the Mudugumor one as its archetypal 
opposite, even if, as a matter of fact, each of them exhibits impulses and key patterns relevant to the 
evolution of the respective social order and its mode of thought. The use of the term ‘archetypal’ would, 
moreover, obscure the specificity of the given cultural setting as well as the character of the societies in 
question as not primaeval and magically removed from time but contemporary and real, having evolved 
within the context of, and in response to, the present questions, needs and circumstances that give rise 
to them. Rather than being petrified fossils, they are organic and vital societies of their time with their 
own history and their own succession of formative developmental stages at their core. 

We must realise, in this context, that all the various forms that constitute the kaleidoscope of human 
civilisation, in their attempt to deal with the necessities and organisational requirements arising from 


their existence within the natural and social environment specific to them, represent models of 
equivalent validity. They each hold one piece of the puzzle that is human civilisation. They each 
embody one aspect of its reality and are the inviolable owners of their own piece of the key that opens 
up the collective answer to the question it poses. Each social formation must and can be perceived in its 
reality only within its own context and socio-cultural framework. These can never be adequately 
described in terms of ‘primitive’ or 'advanced', for those are subjective categories based on the 
ideological patterns of the coloniser come to conquer, whose only justification -and whose only and 
most lethal weapon- lies in the proposition of his own cultural framework as absolute. 

The different technological standards found in different cultures are results of their more or less 
strongly marked class character providing the stimulus for evolving the increasingly complex social 
strategies and social and technological infrastructures required by the ruling classes to propagate and 
institutionalise their economic power, along with the prestige, the ambition and the social concept, and 
organisational mode that goes with it. The precondition for achieving this goal is, of course, the 
subjugation of the productive classes and the perpetuation of their subject status by means of an 
economic and ideological edifice that makes them exploitable, dependent and dependable, available for 
the advancement of their rulers’ interests. In the later, more complex stages of this social enterprise they 
are appeased by becoming stakeholders in these (albeit minor stakeholders). 

Inherent in this dynamic of this evolution, in the evolution of the social productive forces, insofar as it 
occurs under such auspices, is the fact that emancipation of social productivity from class rule, in a 
society of established class character, can be achieved only in the course of this process itself. 


The third form of society Margaret Mead encounters and elaborates on is one whose features and 
general patterns are rather familiar to us, as we shall see. 

Before entering into this, we should once again take note of the fact that all that is described here 
relates to the reality of the societies observed as it was at the time when documentation was made, that 
is in the 1930's. The description of their society in the state documented would, in many respects, be as 
remote and of as much cultural-historical interest to the contemporary sons and daughters of these 
tribes as it is to us. It goes without saying that the contact with Western concepts and the cultural- 
political framework of Papua New Guinea as a nation state has eroded the traditional way of life, and it 
is for this reason we are resorting to material from a time when the authentic cultural framework was, 
in essence, preserved. 


The culture of the third people now, the Tchambuli, knows a clear distinction, and hence a clear 
difference in character and temperament, between woman and man. In the attitudes (and conflicts) 
characteristic of this social formation, we find as strong an evidence in support of the man's 
transformation into the exponent of the patriarchal intellect by the woman as we do in the Tantric 
tradition. 

What lies at the bottom of this dynamic is the fact that once the patriarchal intellect is recognised as a 
necessity it requires an exponent onto whom its role is projected and on the basis of which its potential 
is developed and consolidated. This then is the hinge on which demarcation and emancipation from the 
ouroboros is fixed and eventually becomes fixated. In many cultures, the difference between the sexes, 
as the most striking distinction, is institutionalised as the operative basis on which this emancipatory 
demarcation proceeds and the premise on which the contradiction between the two modes of thought 
and consciousness is developed. The young male's marking himself off from the female in the 
inevitable course of individuation when sexual identity with regard to the process of reproduction 
constitutes itself becomes thus conjoined with the demarcation of the patriarchal intellect and the 
formation of patriarchal consciousness, which is now established as the counterpart of the matriarchal 
mode. In such a culture, the woman, inspired by her ability to give birth and by her guardianship of life, 
comes to identify primarily with society's matriarchal potentials and delegates the tasks of developing 


its (and her) patriarchal capacities to the man as the hunter, the searcher, the executor of necessity and 
provider of necessities. From this, a strong notion of redemption through the man evolves, which with 
progressing patriarchalisation becomes redemption by the man, a leitmotiv in all patriarchal societies. 
What lies at its core is hence the expectation that the man, in the service of female -matriarchal- 
aspirations, shall gratify the woman's needs and, in doing so, shall fulfill the needs of society as a 
whole, which is the very purpose the patriarchate as an institution was originally designed to achieve. 
She (the woman) thereby paves the way for the shift of her role from guardian of life to mother of 
man's children, a role to which she increasingly becomes reduced, also in her own perception, as 
psycho-social conditioning over several generations takes effect. 

The man then is an instrument, but one which, at any stage, is functionable only when unaware of its 
character as a such. As the patriarchal mode of thinking rests on the foundation of delusion with regard 
to its origin as well as with regard to its purpose, it is easily manipulable, and its manipulation is 
achieved by the granting of privileges which a) confer on it a sense of supremacy and b) compensate 
for the loss of matriarchal integrity. In the course of socio-cultural evolution, the man learns to expand 
the privileges bestowed on him, to embrace the role allotted to him, making his ceremonial power into 
a framework of real power, which increasingly becomes alienated from its original purpose — a 
purpose, of course, which, crucially, it never recognised. By means of the thus evolved and expanded 
framework of power he proceeds to accomplish the conquest of woman, who, up until then, under the 
patriarchal disguise, has still been exercising her power as the actual mover of the civilisational 
process. 

What remains in patriarchal consciousness as a trace of those times is the unconscious fear of a threat, 
an undercurrent of precariousness, a kind of traumatic fear of the female: the fear of being 'swallowed' 
or, in rationalised language, overwhelmed and overtaken by her. 


Tchambuli society offers us a model of matriarchal rule in patriarchal disguise that would correspond to 
the stage we have been describing above, the stage before utilitarian ceremonial power is transformed 
into real power. 

The Tchambuli woman knows her power and sees through the patriarchal edifice as a masquerade with 
perfect sovereignty, regarding it as self-evident, but the man, who is indeed an exemplaric exponent of 
the patriarchal intellect here, in a mechanistic manner insists on his supremacy, and with it on a 
dominance that has never been real. Hence, Tchambuli society is one with strong neurotic elements the 
brunt of which is borne by its male population. 

Due to this ambivalent relationship between the sexes and their different roles becoming the pervasive 
element in the expression of the character and contradictions of the culture at hand, a psycho-sexual 
concept of society in its structure and operation emerges and its conflicts take on the form of psycho- 
sexual conflicts analogous to the framework known to us from our own respective societies and what 
Margaret Mead refers to as a ‘situation of latent homosexuality’ obtains. 


The standardisation (and stylisation) of the male and female image in our societies, as we have seen, 
constitutes the base of numerous malfunctions and neuroses affecting the social organism in a grave 
and destructive way in that they curb or counteract the unfolding of individuals' creative potential, 
which is counterproductive insofar as society crucially relies, that is to say depends, on this resource. 
The imbalance between inherent potential and disposition and enforced stereotype results in an 
incoherence between inner essence and outer appearance, between basic character and image, which 
creates a permanent confusion of base and superstructure. 

In a society with repressive structures, this becomes the smokescreen behind which the oppression and 
exploitation of man by man is enacted in the name of ‘higher ideals’ and sanctified conventions, 
assuming the character of the oppression and exploitation of class by class, woman by man, nation by 
nation. The grave and devastating conflicts within a society of such nature, in their internalisation, 


manifest themselves in the form of grave crises of psycho-sexual identity and are fought out, to a great 
extend, in the psycho-sexual domain, a fact which is made very effective use of in veiling and 
disguising the true character of those conflicts. 

In the structure of oppression, in the web of exploitation and its complex impersonal networks, the 
oppressor himself is no less a captive than the oppressed and the exploiter no less than the exploited. 
The war of man against man is a war in which there are only victims. Collateral damage is its motor 
and way of life, and man is defeated by man in all his aspects. There is, in this system, no sovereign, 
nor is there a victor. There are subjects only and slaves, and casualties to be mourned. 

The struggle between the patriarchal-capitalist and the post-patriarchal socialist vision with regard to 
the mode of production, the administration of the productive resources and the distribution of their 
produce, is, more than anything else, an inner struggle prompted by the standardisation of matriarchal 
and patriarchal consciousness, a struggle of both the patriarchal and the matriarchal intellect for their 
liberation, for their emancipation from the stereotype and the stigma of polarisation, which ultimately is 
their liberation from class rule, which in the interest of upholding class domination must 
instrumentalise and institutionalise the stereotype, the stigma and the prejudice to which it gives birth. 
It is the struggle of both psycho-intellectual potentials over their mode of interaction. 

In a post-patriarchal socialist society, it is this struggle and the form it adopts that will determine the 
development of Socialism and its degree of success, being the question, the basic contradiction, at its 
core. 

The liberation of the woman, as will have become clear from this context, is also the liberation of the 
man. 


Il 


The matriarchal intellect is an integral part of the male disposition in the same way that the patriarchal 
intellect forms an integral part of the disposition of the female. 

This is a consequence of the underlying structure by which all existing matter and quality known to us 
is characterised. This dual identity, this twofold oneness, takes us back to the experience of disability, 
of inhibition (to be understood as an extension of the concept of ananke in its widest sense), as the 
primary experience of life, and hence as the core of instinct and awareness. 

Macchiaveli, in his “Discorsi”, declares (and at times bemoans) man's incapability of resorting to 
absolutes since he is “neither capable of being entirely good, nor is he capable of being entirely bad”. 
Indeed, man is an absolutely neutral size. He is a mirror, and things as such are neither good nor bad in 
themselves but assume their connotations within their specific social and historical context as either 
conducive or detrimental to the object that is its motive (and motivating) force. 

In an advanced form of civilisation, this ambivalence is mitigated but never suspended, for there is, as 
we have observed, a basic disability which exists by necessity, manifesting itself in what appears as a 
breach in all things, as a basic asymmetry that is the executive dynamic (al jabr) which, earlier on, we 
have identified as the fundamental motor of movement, the dialectical impetus of evolution. (J-b-r is, of 
course, the stem of Jibrail [Gavriel], the Angel of the Recitation, whose manner and bearing during his 
appearance to the prophet [s.a.w.s.] at Mount Hira is designed to emphasise this connection.) 

To the individual, this disability, this insufficient adjustment or inhibition consists in their inability to 
“act”, to “move” by their own power and on their own accord, resulting from their dependence on 
external conditions averse to their endeavours in the complicated networks of which our lives are 
embedded. This non-self-subsistence is perceived by the human psyche as an asymmetry that restricts 
and limits one's radius of action not only externally but also from within. In Islam, this principle which 
steers, limits and directs conation in the same way it does with any other physical or mental quality or 
force finds its expression in the notion of qadir (the power of circumstances within the network of 
greater design). 


It would be a thorough misconception to interpret this concept as fatalism, as is often done, since it is 
exactly the restrictive element within the executive dynamic (jabr) that creates the precondition and the 
framework necessary for the manifestation of independent volition, an independence, of course, which 
can unfold and assert itself only within the radius of its capacity, and it is the awareness of this nature 
that urges for the most effective and most comprehensive utilisation of this radius. In the same way, it 
is the certainty of death that creates awareness of the possibilities of life and leads us to the perception 
that there is a necessity and a mission of comprehensively asserting their potential and putting them to 
the most effective use. 


Owing to the fundamentality of this dynamic, no ayah and no phrase within the Quran and no tradition 
(hadith) outlining and elaborating on the Quranic concept can be interpreted and understood outside its 
specific context. The Quran, like the body of human knowledge as a whole, is not the sum total of the 
phrases contained in it but that of the historical and social contexts, situations and stages to which it 
relates itself in exegesis and application. A mechanistic mode of 'reading' is prone to result in the 
removal of statement from underlying context, which ultimately voids it of meaning and thus enables 
its manipulation by means of underlaying a contextual framework unrelated or alien to it, leaving intact 
only its literal frame. The implications thus derived may -and often will- be contrary to those intended, 
and religion, along with the essential knowledge conveyed in this mode, then becomes archaeological. 
It becomes a ruin located on an excavation site, the different layers of which take the work of a 
palaeontologist to unearth. The detachment of hukm (law/legislative ruling = effect) from ‘illah (factual 
base and motive = cause) is a betrayal of the Quranic concept and of Islamic thought as a whole, which 
paves the way for its corruption and abuse, for its affiliation with the ideological concept and the 
political-economic interests of powers who would turn it into its opposite. This is the underlying 
current in what is -inaptly- referred to as ‘fundamentalism’ or 'purism' today. 'Fundamentalism’ is 
instrumentalism but search and research of the fundamentals is social and historical analysis. 

The in our days so frequently -and very deliberately- practised divorce of notion from context and 
superstructure from base is instrumental in degrading the ethics of a revolutionary avantgarde to a 
vehicle of repression and reactionary rule. 


It is the dialectical dynamic and organic holism of Islam as a philosophical and political concept, as 
school of thought, as a coherent science of mind and nature and as a social vision that makes it the 
premise on which modern thought developed during the Golden Age and creates the intellectual basis 
on which Marxist social science evolves. It must be understood, in this context, that Western 
philosophy, relying as it does on the Hellenists as a basis, whose work was preserved only in the Arabic 
language and accessible only in the Arab world, would have been impossible without Islamic 
philosophy, in the same way that its scientific knowledge and legal apparatus is drawn from the 
scientific and legal infrastructure of the Golden Age in direct adaptation, much similar to that of the 
Hellenistic framework by the Romans. Western philosophy, like Islamic philosophy, stands on a 
Hellenistic base and, like Islamic philosophy, Western philosophy sees itself confronted with the need 
to transcend the limits set by this framework. To both, may they realise this or not, the reconciliation of 
philosophical theory with scientific evidence and social practice is an eminent requirement. Marx bases 
his approach on this crucial need and, in the process, develops a scientific concept informed by 
historical analysis on the basis of social economy which formulates the dialectical monism underlying 
the Quranic discourse in the terms of contemporary science. In doing so, he, of course, renders them in 
universal terms and thereby makes them universally applicable. His relevance to Islamic thought and 
science lies in both points. Where Marxist social and historical analysis (Historical Materialism) is 
concerned, this is impeccable scientific truth. With regard to Marxist philosophy (Dialectical 
Materialism), we observe -unsurprisingly- the assertions of a personal intellect, which are open to 


contradiction and debate. In its form as Historical Materialism, Marx's concept is congenial to Islamic 
Dialectical Monism and provides essential impulses and tools to the interpretation of Islamic thought 
and history, as well as to its application in the international and universal context, while Marxist 
philosophy in the form of Dialectical Materialism with its atheist premise offers a potent and 
productive contradiction on the basis of which Islamic (and universal) Dialectical Monism can build, 
profilise and expand its line of argumentation. (Both schools of thought have the same concerns at their 
core and base their concept on an evolutionary understanding of history. In terms of economy and 
social order they propose compatible solutions. The answer at which they arrive with regard to the 
ultimate question, the root of existence and the essence of the world as a divine or a non-divine, self- 
perpetuated, purposeful scheme, points in opposite directions. It is, of course, this one major difference 
in approach which sharpens their awareness of each other's similarities and lends their interaction an 
element of fertile tension. It is the asymmetry, the element of 'maladjustment’, that renders it 'workable’. 
The further this contradiction is extended in depth, the weaker, curiously, it becomes, until its essence is 
located at a point where it becomes a mere divergence in terminology, a mere question as to how the 
unnameable would be most appropriately named - especially against the background of tasawouf 
[Islamic mysticism].) 


The correctness and validity of any concept proves itself at the moment when it translates itself into 
another framework, when its ideas can be transmitted through and within the context of another. It is at 
this level that its actual and full potential is expressed. Interpretation, as we have stressed, bases itself 
and is prompted by the impulses derived from its specific ideo-historical context, while that which is 
interpreted, or rather that which interprets itself thus, is primary objective truth within the framework of 
relativity. As a result, every language and every notion can be translated into the context of another 
while each contains the impact as well as the potential of the other in itself (a fact I refer to as the 
principle of [intercontextual] translation or cardinal concepts). 

The language of mysticism can be translated into that of science and that of philosophy into that of 
mathematics, physics or psychology (natural philosophy, in old use), for terminology is a secondary 
feature, and all of these constitute different faculties of the human experience amounting to one 
universal and holistic knowledge (al 'ilm al shamil), in which there is no schism and no isolating one 
from the other but in which rather they all originate and are contained in such a way as to render 
discrimination (between different intellectual and empirical faculties) forever superficial. 

Islamic thought knows the concept of ‘original Islam' as based on what is designated as the Original 
Quran (Al Quran al Asli), from which all scriptures and every religious knowledge ever revealed 
derive. Their character is hence that of manifestation, exegesis, interpretation and qualified 
confirmation of that one authentic, original knowledge (al 'ilm al asli) and Islam is a universal term by 
which they can all be characterised. The Original Quran is the principle of the archetypal, primal unity 
and holistic oneness that is the authentic origin of existence and knowledge (al tawhid al asli) for the 
restitution of which in the framework of a higher, evolved mode of thought and consciousness Islam 
aspires. 

It would therefore be a dangerous false inference to perceive the Islamic system of thought and 
administration in patriarchal terms. Such claims are devalidated by the symbolism that permeates the 
language and religious imagery of Islam. The colour by which Islam is identified is that of fertility: 
green. The emblematic symbol denoting the Islamic religion is the moon in her form as a crescent, 
another fertility symbol. The hilal (crescent) as an Islamic symbol emerged during the Ottoman 
caliphate but relates itself to the symbolic treatment of the moon in the Quran as well as to the inner 
world and aesthetic sentiments of the scripture. 

We will recall that the moon is one of the oldest matriarchal symbols and, in combination with the 
colour green and another sacred colour in Islam, red, marks the cycle of fertility expressive of a manner 
and intent that cannot be patriarchalised. The inner language of Islam contrasts the patriarchal trend of 


the centuries in which it evolved as a civilisation (and which is bound to exercise its influence on the 
formation and character of Islamic society within its historical framework) with the strength of a 
matriarchal imagery that resists patriarchal appropriation. As we have observed earlier on, the hijab, 
too, is an expression of the authenticity, power and inviolability of the matriarchal potential. It is the 
veil of the caliph. 

The cycle of fertility embodies the cyclical course of nature and universe (to which both sun and moon 
refer as symbols in the Quran). The colour red denotes the unio mystica (al fana’ fi-llah) and the 
approach and presence of the divine in Islam and social rebirth in the Marxist context, which, again, 
leads us back to the notion of sacer mens). 

The prophet Elijah (Ilyas), in Islam, is identified with Al Khidr (the Man of Green), the archetypal 
spiritual guide, that most powerful embodiment of wisdom and spiritual awareness whose matriarchal 
symbolism incarnated in a male form points to what Rumi (Balkhi) refers to as our secret origins and, 
in a socio-cultural environment in which there is a strong discrimination between the masculine and the 
feminine image, emphasises the shallowness of these categories and the need for holistic interaction 
between matriarchal and patriarchal intellect as a precondition for achieving the disposition of 
completeness. This holistic completeness (another primary notion implied in the word 'Islam') born of 
organic interaction between the two potentials of the intellect is the true and ultimate goal of the society 
to be formed. 

The Quran relates the story of Musa's (Moses') encounter with Al Khidr, during which he, Al Khidr, 
challenges the patriarchal intellect's claim for supremacy and proves the shallowness of its cognitive 
mode on three occasions. The instances provided by these demonstrate the inappropriateness of its 
responses when their true contexts are revealed and thereby dismiss the superiority of the patriarchal 
cognitive mode by confronting it with its limits. In the event, it is, in fact, designated as secondary. 
(18:60-82) In this and many other narrations the entire, tense and conflictful relationship between the 
patriarchal and matriarchal intellect and mode of consciousness is elaborated and developed in the 
Quranic discourse. 


Let us once again recapitulate, as a matter of immediate interest, the woman's position in Islamic 
society. We must conclude on the nature and impact of this position, in faithfulness to the perspective 
we have gained and embraced, from the historical context within which it occurs. However 
conservative contemporary Islamic society's view on women and their role and status may be, this is 
not, in its core, the outlook and perception of Islam but rather a manifestation of historical 
circumstances and ideological inconsequence. The equality of women and men in personal, 
psychological, intellectual and political terms is one of the recurrent themes of the Quranic discourse 
(33:35; 16:97; 4:19; 4:1; 2:187). A distinction (as in 2:228) is made merely with regard to their 
respective roles in marriage and procreation. Further, allowance is made for the given economic 
situation in that the law of inheritance is in favour of male heirs since the man bears, at the time and 
under the conditions to which this ruling is applied, full economic responsibility for his household. The 
provision for his spouse and spouses is his sole and exclusive responsibility, while the woman is 
economically secured by the mahr -the life insurance paid her in form of the so-called bridal price- 
which she receives upon marriage and is, at the same time, free from any economic liability where the 
management of married life is concerned. Her right to her husband's property is guaranteed by law 
while no reciprocal claim exists. The substitution of one male witness by two female ones represents 
one final concession to the current of the times and the specificities of the society shaped by these. 
What accounts for the ruling is a) women's potential lack of economic (and therewith political) 
independence and their greater susceptibility to economic and emotional pressure resulting from it and 
b) the mental conditioning effected by a life spent in seclusion, revolving predominantly around 
domestic issues and trivial chores, that would have been the formative element to the character and 
outlook of an absolute majority of women of the period. It must be reemphasised that the economic 


independence and personal sovereignty encountered in ladies such as Sittna Khadija (a.s.) and others 
was the result of status and specific circumstances and by no means representative of the status of 
women in pre-Islamic Arab society (while it must be borne in mind as well that there was nothing like 
‘Arab society’ in those days; customs and circumstances differed largely between one tribe and another, 
which is the cause of the general difficulty in making any pronouncements on pre-Islamic Arab society 
that is unqualifiedly valid; this will be little surprising if we consider how hard put one would be to 
render a generally valid picture of ‘Arab society’ today, to be silent of 'Islamic society’). When we speak 
of women in pre-Islamic Arab society, we therefore speak of the average woman and of general trends. 
Islam is not an intellectual and political current concerned with the upper ten, or the upper hundred or 
thousand or ten thousand, for that matter. Followers of reactionary trends may cite the Queen of Sheba 
as an example how wonderful a woman's life could be during the period. That is all well but, as Brecht 
asks, “who built the seven gates of Thebes”? And what are they? 

The fate the average pre-Islamic woman could expect was to be shared between communal husbands, 
inherited, while without the right to inheritance herself, spend her life in sexual and economic bondage 
or be killed at birth. As compared to this rightless and socially inferior position, the Islamic code 
signifies an enormous improvement and a revolutionary change that paves the way for further 
revolutionary changes in the future, and hence for a further upgrading of the woman's status in 
developed Islamic or Islamically inspired society, as, in basing hukm on ‘illah, Islamic thought gears its 
dialectical concept, its legislation, its entire intellectual and political edifice, towards permanent 
progress and social evolution as its immediate and long-term objective, as the core of its jihad (social 
effort). Neither in the Jewish nor in the Christian framework, or any other socio-religious framework of 
the time, has the woman's equality and principal personal and political sovereignty been proclaimed as 
a tenet of the faith, as an indisputable truth of the scripture, and has her legal position been 
strengthened and defined in such strong, unmistakable terms as it occurs in Islam. The task of the 
Muslim woman today is to seize on, reconquer and enforce the position that is inalienably hers, 
developing it on a dialectical basis. In so doing, she will find her influence expanded and her 
responsibility multiplied. 

In the end, she will find that there is no other way but accept the challenge, for the only way there is, is 
the way forward, the way of social evolution, the way towards the fifth universal high civilisation, and 
the way, which is the only one there is, will and must be gone, for such is the predestination of human 
existence. 


The uniqueness of Islam, the peculiarity that renders it a quantum leap, apart from its dialectical nature, 
is its character as the first socio-religious thought in history whose perception and intellectual basis is 
rooted in the consciousness and interests of the lower classes and the oppressed (bringing to fruition the 
trend of early Christianity), a trend that is confirmed and becomes irreversible with Kerbala. The 
revolutionary and inherently democratic character of the social ethics it produces is so profound that 
the strain of ideological corruption and intellectual decline historical circumstances have exercised, and 
are presently exercising, on it have not been able to corrode or permanently undermine this basic trend. 
Each period of decline has been, and shall be, followed by one of renewal, in the course of which its 
potential is being unfolded to an ever greater extend, with an ever more formidable power, to an ever 
more comprehensive degree. 

The pillars of this ethics are social awareness and intellectual discipline. Its central focus rests on the 
concerns of society and community from the grassroots to the top, its higher interests being those that 
guarantee the long-term improvement in the lives of the community as a whole, the long-term objective 
being achieved via the short-term objective that crystallises itself from the specific and immediate 
conditions prevalent at the given time. 

Libido here is sublimated, or rather elevated, to social commitment and devotion to social and 
communal objectives. It manifests itself as an attitude of solidarity and protective care directed towards 


the individual, society and nature. Nourished by a sense of mission, the matriarchally conceived 
guardianship of life is protected by the shield of endurance (sabr) and empowered by the sword of 
steadfast perseverance (soumoud) enforced by the patriarchal intellect, which gives Islamic culture and 
civilisation an extraordinary resilience. 

The protective, life-giving and life-sustaining quality of the ummah (the Great Mother, as it may be 
translated), the worldwide community of Islamic peoples and cultures in the practical as well as in the 
mystical sense, finds its political expression in the concept of gama'a (commune) and does indeed 
possess a strong ‘matriarchal (that is integrative and holistic) component which enables its dynamic 
unity in diversity. It may be illustrative to remember that the root of rahma, the attribute by which the 
deity is characterised in the opening lines of each aya (Quranic verse) and which characterises the basic 
social attitude of the Muslim is derived from the root r-h-m, being also that of rahm, the womb (rehem, 
in Hebrew, where the same context in meaning and application exists). “Ar-Rahman”, the 
Compassionate (Hbr. ha Rahaman); He that is Compassion, “Ar-Rahim” (Hbr. Ha Merahem); He that 
exercises Compassion also refers to the matriarchal potential acting through the patriarchal intellect. 
The revolutionary character of the gama'a as a social order based on communal values and on the 
principles of equality and direct democracy (people's democracy) is embedded in all its institutions, 
forming a framework that is at all times as effective as it is pragmatic. Its objective is not so much the 
administrative abolition of class society as the overcoming of the class character of social productivity 
as a precondition for surmounting the class character of society as a long-term project. Its mission lies 
in evolving conditions conducive to this objective in correspondence with the historical necessities 
arising from a) the conditions and potential of the day and b) the long-term tactical demands of a 
strategy to that end. 

We must bear in mind, in this context, that Islam is not a political party but the project of a civilisation 
which produces its own variety of political parties, movements and causes in their own right, in 
correlation with the wider historical currents of the respective era, as well as with its own specific 
historical currents. Priority is placed, in agreement with Marx's postulate, not on interpreting [in terms 
of abstract definitions] but on changing [that is shaping and moulding] the world. 

The operative mode in which this moulding and shaping of reality proceeds is not linear but a 
multidimensional and multistage evolution occurring at multiple levels. What, as a result of the relation 
between intermediate objective and long-term objective, may appear, to a mechanistic concept, as 
inconsistent, is really the manifestation of the dialectical dimension of reality in Islamic thought, as in 
all conceptual thinking that relates itself to the holistic nature of objective reality, in the Islamic as in 
the Marxist sense, and must therefore relate itself to and effectively deal with the requirements arising 
from the limitations of immediate circumstances in the light of the long-term objective, which results in 
the designation of intermediate objectives to be pursued. The social intellect shaped by this 
reconciliation and purposeful strategic development of contradictions within and in transcendence of 
circumstantial reality produces a potent and creative mode of thought which, in its motive and inner 
dynamic, paves the way to surmounting conditions and present limitations by means of acknowledging 
them and thus making them the very motor of their overcoming in building of them a road that leads 
out of itself. 

The strategy Islam employs to this end is to open up an area of ingress by means of availing itself of 
such contemporary institutions where ingress with the objective of modification is possible (“Reduce 
[‘manipulate'] but do not destroy”***) so as to obtain a leverage that will ensure ultimate control with 
view to the social institutions themselves as well as with view to the conditions from which they arise, 
thus cementing and safeguarding its role as the motor of such historical processes as will lead to their 
revolutionary conquest (in the case of the hadith quoted, to the eventual abolition of FGM). 


There are two ways to cognition (‘irfan) and knowledge (ma'arifah), and there are two ways of arriving 
at a judgement (hukm) as a result. These are [apart from direct derivation form scripture and 


transmitted knowledge, of course], primarily, the immediate, empirical and, secondarily, the formal 
way. The pillars of the formal way are established consent (ijma‘a) and analogy (qiyas), while the pillar 
of the immediate one consists in active research and sovereign application of knowledge (ijtihad). 
Ijtihad requires illumination and the immediacy of inspiration (ishraq, in Suhrawardi's meaning, i.e. 
authentic knowledge) as well as elaboration and interpretation of the concept thus gained by means of 
intellectual and emotional pervasion. (Cognition in its immediate mode does hence possess a formal or 
semi-formal aspect, too.) Ishraq represents the act of ascending to knowledge authentic and science 
unprecedented for which hence no framework of reference exists that has come to us from previous 
eras, which renders it inaccessible to formal categories and compels it to evolve these in its own right. 
As such, it is the primal and therewith principal mode of cognition which, “out of itself” and in reliance 
on authentic experience, must create the preconditions for its preservation, evolve and develop its own 
categories, its own modes of formal expression, transcending and leaving behind the limitations of the 
preceding categories. Since effective knowledge can be achieved only on authentic premises, this is the 
way every new era must go. The heritage and formal education it receives cannot provide it with more 
than the latent precondition, the first access, the initial impulse, the inspiration or the question mark 
that is necessary to bring it about. 

Ishraq is what manifests itself in the cognitive energy of trance, a process of a very complex nature 
demanding the utmost intellectual and emotional capability, motivation and discipline and requiring, 
first and foremost, an acute receptivity, sensitivity and sensory focus of body and mind. In these, we 
find the cornerstones of science (ousoul al 'ouloum), as well as the holistic basis of authentic science (al 
{lm al asli) to which every science must relate. 

Every historical epoch, every era, being the sum total of the social realities and corresponding layers of 
consciousness that make it up, has therefore its own shari'ah, which must be elaborated on the basis of 
an interaction between the two cognitive modes (the immediate and the formal), which, incidentally (or 
perhaps, as the attentive reader will rightly object, not entirely incidentally), are identical with the two 
modes of consciousness. 

In the conflict between the former and the latter, we must not neglect which of them, historically and 
psychologically, is the prior and which the secondary one, as this will help us to understand their 
relation. The earlier knowledge, due to its greater proximity to the original, primary mode of cognition, 
is of greater significance in this context, and the weight of the principal knowledge is therefore greater 
than that of the later, supplementary knowledge. It will prove, when analysed with an unprejudiced eye, 
to be less susceptible to manipulation and hence presents the more potent source. Its discovery and 
rediscovery provides us with ancient and ever new inspirations and impulses for renewal and creative 
development, a dynamic source that creates an equilibrium capable of counteracting the negative and 
destructive aspects of patriarchal charisma. 

(Islam perceives itself, as we have pointed out, not as the agent of a new but as the restorer of the 
original faith. It is universal faith more than it is specific religion. The Muslim, then, is in the first place 
a hanif, a seeker after truth and authentic knowledge of the one, holistic deity.) 

Characteristic of a high culture are therefore a strong element of ijtihad and a stable equilibrium of 
ancient and modern (revolutionary, newly acquired) elements. 


Since the beginning of history as the history of class rule, the ruling classes have resorted to the 
sterilising rigour of the dogma and the armour of petrification in order to reduce idea and religion to its 
outward, ritualistic aspects so as to instrumentalise its framework for the consolidation of their reign. 
Since authority is based on utility and productive capacity, they must, in situations where their rule and 
the social system on which it relies are no longer borne out by this quality, rely on the appeal of 
charisma instead, which then becomes an institution in its own right, the demagogic brilliance of which 
must be capable of transforming a negative impulse into a fascinating motive. This is achieved by 
assimilating the categories of a progressive instinct, isolating these from their original positive context 


and therewith de-rationalising them, binding them with the lowest [that is most alienated] instincts and 
superimposing them on a different ideological base. In this way, an originally progressive motive is 
forced into the service of retrogressive aspirations and mobilised in aid of retaining of a state which 
society has, historically, outgrown. The political expression of this process, in its advanced stages, is 
fascism. 


Charisma, originally the emotional appeal of reason and the power that lies in personal identification 
with the supra-personal, with the needs, requirements and character of the universal condition, under 
fascist and proto-fascist conditions undergoes a travesty that makes it the most prominent link in a 
chain whose objective is the repression of reason and intellect (‘aql) in their discriminative and 
executive faculties to be superseded by the arbitrariness of dogma laden with neuroticised emotion. 

It is to this end the jahiliya (the final, regressed, unproductive stage of pre-Islamic Arab civilisation) 
employed the deities of its pantheon, who by then had already been reduced to relics of an eroding 
concept whose relevance was lost in a distant past. Under the impact of the sharpening contradictions 
in the changing economic, cultural and intellectual landscape of 6" century Arabia, they became the 
battle cries of the retrogressive forces led by the old tribal aristocracies. In this, they were supported by 
the non-Arab elites (as embodies by such forces as the powerful Jewish tribes of Khaybar and 
Qaynugqa), whose power and influence in the region depended on the maintenance of the weakness and 
division of the Arab and proto-Arab tribes. A similar retrogressive state and cultural attitude existed 
among these (the non-Arab elites), which made them natural allies of the reactionary Arab tribal elites. 
Therefore, the full force of forthbreaking Islam must be directed against the inner and outer 
manifestations of the repressive intellectual sterility and mental corruption of this reactionary alliance. 
Islam breaks through and casts aside the pantheon and refutes the elitist claim of the non-Arab 
monotheist tribes, the People of the Scripture (ahlu-| kitab; i.e. Christians and Jews) whose ethico- 
religious canon has become petrified and been turned upside down, as it were, in the endeavour to 
make it into an instrument of retrogressive aspirations. The equivalent of this reactionary current in 
thought, culture and religious ethics in the Islamic world of today is the Wahhabite school and its 
various offshots. The precondition for the social progress and cultural development of Islamic 
civilisation, the precondition for the evolution of Islamic thought and culture, lies in the eradication of 
the Wahhabiya. The yoke of oppression and crisis will be broken at the moment that the liability of 
Wahhabi thought and attitude is cast off and its dragging, heavy chains suspended. It is then that 
Islamic civilisation will unfold its full capacity and claim a historical role appropriate to its potential, 
that its body intellectual and its body social will finally and forever be cleansed of the stain of the 
House of Sufyan. It is then that its revolutionary power will gather the oppressed and inspire their 
struggle. In joining hands and forces with all progressive elements within the universe of human 
thought and civilisation, the historic task of evolving the fifth universal high civilisation will be 
accomplished and a holistic, integrative and universalist concept of society and human productivity be 
achieved. 


When in the 13" and beginning 14" century after hijra (the 19" and 20" century AD), in a great number 
of states, colonies and independent nations the attempt was made to overthrow the rule of the 
reactionary classes and replace the old structures with new and, for the majority of the population, more 
efficient ones, the deeper dimension of the contradictions arising from the realities of the old order as 
well as in connection with the need of overcoming it, was never given sufficient consideration, which 
had the effect that so essential components of the social and cultural psyche as the spiritual-cultic 
aspects of the human condition with its immense motivating power were left a domain of the 
reactionary classes, who were thereby enabled, once more, to instrumentalise it for the reconquest and 
eventual re-establishment of their rule. They were encouraged in this endeavour by the escalation of 
contradictions arising from the imbalance of base and superstructure in the Warsaw Pact states, which 


the political leadership sought to compensate by imposing stagnation, that is anti-dynamic discourse 
and administration, whereby a climate of political, ideological, economic and cultural sterility was 
created whose features were no less rigid and in some ways repressive than those of their capitalist 
predecessors, while lacking, due to their integration with the capitalist global market, its currents, price 
dictates, etc., on account of their need for valuta, the economic muscle and flexibility that coined the 
dynamics of the former. In this, they were highly manipulable and the cost incurred by this basic 
weakness was fatal. 


Capitalism, as the social order by which the reign of the capitalists and entrepreneurs, of the 
bourgeoisie as a class, is enforced, derives its strong sense of competition from its awareness of the 
precarious fragility of its power, from the realisation that this power is permanently challenged and 
threatened by the impact of its own foibles. The capitalist administrator of power knows as well that the 
system's power base lies in the economic sector, to which all other sectors, social and political, are 
subordinated. This awareness within the system is the source of its resilience. It is its strategy of 
survival. Capitalism, in cementing its dominion, relies on the power of the lower instincts, which are, 
let us remind ourselves, the higher instincts perverted by alienation. It can afford neither a lasting 
economic crisis nor a weakening of the negative trend which those instincts (consumerism, competitive 
rivalry, personal ambition, limitation of focus to short-term conditions and objectives, class prejudice, 
ethnic resentments, etc.) ultimately impose on social productivity. 

The Real Existing Socialism of the Warsaw Pact states, by contrast, relying and being committed to 
cultivating the higher instincts as it was, could never admit the idea that its power could be in any 
existential danger, for it lacked the acute awareness of the hybrid character of Socialism that would 
have been necessary to appreciate the persistence of the capitalist instincts and the actual strength of 
their potential and hence the precariousness of its own power (and we must remember that, due to its 
position on the global market, it was never essentially free of the capitalist dynamic). Most crucially, it 
lacked the acute awareness of its own contradictions that would have allowed it to effectively deal with 
them. Since its strategies, therefore, were not always suited to the objects they were to achieve, a 
broken image of self and, as a result, a peculiar brand of double standard ensued. Much energy was 
thus expanded on the repression of the very impulses on which its advancement depended. It is this 
lack of inner dynamic and flexibility that rendered it so fragile that any serious blow would upset its 
balance and eventually led to its collapse. 


The cultic substitutes developed by Real Existing Socialism, though successful in their function of 
creating a shared identity and community spirit (‘asabiyah), proved incapable of generating an inner life 
of their own which could have ‘animated’ their structure so it could have become 'real' and fertile 
through infusion with matriarchal libidinous energy. In the absence of this quality, the social psyche is 
left with a deficit which necessarily affects all areas of life, among which the economic one is not the 
least important. And thus Real Existing Socialism shared the fate of the first attempts to fly; a fate not 
uncommon to first steps on a new path that leads to a land yet unknown. They were too rudimentary to 
be sophisticated, too insecure still to be innovative and hence too lacking in sovereignty not to fail. 
But, with all that, they were crucial, for the dead explorer testifies to the existence of the land he has 
entered no less than the living one, and he that perished in the attempt of making his home in that land 
beckons with a force that is magnified by his perdition. His body washed ashore by the waves bears 
witness that there is land ahead and that there is a way to get there. The human soul is fashioned for the 
purpose of embracing challenge, and it cannot resist the challenge it is exposed to. Across stones and 
bones it will rise to meet it and destiny shall find its master in him who is its instrument. 

The historical existence of a socialist order, however primeaval, however antiquated, sharpens our 
awareness of the possibilities the course of human civilisation opens up as well as that of the 
contradictions within the capitalist world, whose current revival and renaissance is attained at the price 


of forcing society back into structures which, after the historical experience of Socialism, have become 
inacceptable. The acute and painful awareness of this fact cannot be suppressed by the medievalisation 
of thought and consciousness in our age which, in the throes of mortal crisis, with delirious 
presumptuousness seeks to plunge the world into a holocaust of crusades and counter-crusades. 

At this stage, more than ever, human civilisation is left with a need for new productive impulses. It 
shall receive them as a law of nature, at the time when its need is most excruciating. 

The achievement of the cultural revolution by the necessity of which human civilisation in this age is 
faced does not require, does not imply and does not benefit from an abolition of religious thought. But 
it demands to lay open its true essence, the true substance of its categories and the opening up of all its 
dimensions. This process will progress in the same measure as our thought and mode of consciousness 
are freed from the supremacy of the exploiting classes and its theoretical superstructure, in the same 
measure as our thinking emancipates itself from the chains of their influence. 

A cultural revolution in the true sense is a revolutionisation of the culture from within. It is the struggle 
for its development and preservation, the struggle for the high civilisation by means of overcoming the 
negative and destructive potentials within it. In this way, it is the evolutionary struggle for the 
attainment of a historical quality that is both the manifestation and the cultivation of man's creative 
potential. This struggle is brought to fruition by need and led to victory by the social discipline that is 
born of the unity of need and aspiration. Ultimately, it is the struggle for the liberation of libido and 
sexual identity from the perverted, exploitative and violent patterns that are the psycho-sexual 
manifestations of a social environment with violent, possessive, exploitative features. This process of 
restitution (itmam [or tikkun], in the language of mysticism) must and will then result in a respected 
and sovereign, responsive and responsible, protective and protected positive sexuality in the form of 
love and libido supreme as a source of social harmony, creativity and holistic evolution. 

It is no less the struggle over the development and the course of human civilisation than it is the 
struggle for humanity's survival — and for the preservation of life on the planet. 


In social and individual consciousness, the achievements of the patriarchal intellect must be completed 
by the achievement of holistic thinking. The evolution of human thought as the vital prism of conscious 
matter will proceed into its next epochal stage when a mode of thought and consciousness is attained 
which leads the patriarchal intellect to an in-depth awareness of its roots in the integral thought patterns 
of its matriarchal origins. The upward-striving evolutionary dynamic immanent in these which 
necessitated its emancipation will, by the same dynamic, achieve a restitutive reunification with the 
matriarchal intellect as the motive and ultimate goal of the process that was launched with its 
demarcation. 

Abstractionist thinking, which patriarchal consciousness has overcultivated, must be complemented by 
a holistic and integrative mindset and disposition. Only then will it enable the transfer (and translation) 
of idea and notion from one framework into another and therewith the development of new categories 
of thought apt to replace the one-dimensionality of our societys' patriarchal concept with the multi- 
dimensional interaction of matriarchal and patriarchal intellect as an organic entity in the formation of 
the new dynamic thought worlds of an era of liberated productivity, the creative potential of which will 
no longer be impeded by the repressive structures of exploitation and instrumentalisation of man by 
man. Repression, as a psychological function, will then be the repression of negative impulses and the 
destructive impulses that are a relic of these structures and their manifestation as proto-potentials. 
Purged of its surplus components which are the power base of an exclusivist elite whose excessive 
material and political demands permanently upset and distort the equilibrium of socio-economic 
resources, it will be the instrument of just, conservationist and efficient administration of these. 

One might refer to this process as the revolution, or revolutionisation, of the intellect. 

From this perspective, the relation between idea and matter, that is between physique and psyche, that 
between profitability and sustainability and between theory and practice will no longer appear as one 


between contradictory elements, in which one must take priority over the other, but as an indivisible, 
mutually conditioned whole the categories of which will thereby have gained in depth and realism. 

In all functional aspects, idea is no less a condition of matter than matter is a condition of idea. 
Intellectual labour being an action of the brain is therewith no less physical a labour than that of hands, 
legs and muscles being the execution of impulses produced in the brain and its nerve centres is mental 
labour, or intellectual labour, in that sense (and I can assure you that both are equally exhausting). 

The difference between them is exclusively one of faculties*****, operative modes and apparent form 
of manifestation. It is not a difference in origin. As is true of any quality at all, they are the different 
attributes of one essence. 

Dream and reality, project and realisation, the objective and its attainment, are, of course, interrelated in 
much the same way. 

Profitability, ultimately, is a criterion of sustainability in the same way and with the same self-evidence 
that sustainability and hence social and ethical value is the primary and authentic criterion of 
profitability. True profitability is always profitability in the long term. 

Theory, then, is the dialectical response to practice in the same way that practice is shaped and moulded 
in the dialectical interaction between concept and manifestation. 


Correspondingly, integrative thought will produce a mode of interaction between the various religious 
and cultural systems that is no longer dominated by an attitude of mutual exclusion, rivalry and 
antagonism but by a spirit of accommodation and constructive cooperation on the basis of common 
origins and objectives, which shall deepen the dimensions of their understanding of the self and the 
other, the awareness of their coherence and dialectically interrelated modes of perception. (It is no 
coincidence that the new mode in religious thought and cultural identity never completely supersedes 
its predecessors. The truth that is established later does not render the earlier-established truth void. 
Rather does it expand upon it in the way that the Theory of Relativity expands upon Newton's physics. 
That which is true within Newton's system remains true within relativity. It still applies within the 
framework of the conditions it addresses with the same, unchanged validity it originally possessed. The 
same relativity obtains between religious, philosophical and cultural-ideological systems. It represents 
an essential dynamic that must be preserved. [49:13, ect.].) 

The manifestation of the diverse interests constituting, together, the dynamic of the social organism, 
under such conditions, will no longer have to be suppressed and coercively adjusted to the framework 
of one-party-rule, for Socialism in its advanced, fully developed form as the operative mode of a 
society in which control over the principal means of production is exercised by those classes whose 
labour sustains the social productivity on which it relies, is the rule of a class rather than that of a party, 
more precisely: it is the rule of an alliance of classes whose organic interaction over time erodes and 
eventually eliminates the class character of their society. Where contradictions are no longer 
contradictions between classes, the dictatorship of the proletariat, which is self-eliminatory by 
definition, or the socialist alliance of proletariat, peasantry and progressive intelligantsia, for that 
matter, loses its raison d'étre, as does the existence of the party that is its instrument. All these are 
transitory phenomena; means to an end pertaining to a modus vivendi geared to surmount its own limits 
— the end is on that leads beyond and out of itself. 


What is at stake is not a phrase or a social theory that can be used, misused or abused but the 
productive renewal, reorganisation and creative development of human civilisation by appropriate, 
effective means. 

The basis of revolutionary thought — and, surmounting the limits set to our thinking, social initiative 
and courage by the inertia of a limited perception, we must not shy away from that term — will always 
be a syncretistic****, ecumenical one, as it forms the characteristic feature of every high civilisation, 
for it must overcome, outgrow and outlast the narrow chains of dogma, which are the guardians but 


also the abode of its exile. Its concerns as well as its knowledge are universal. They are the core of 
ideas, principles and cognitions which are not a question of denomination but intrinsic components and 
motives of human thought and existence. Like a universal thread, they run through the abounding 
variety of approaches, doctrines and ideologies the religious and philosophical superstructures of which 
are remarkably multiform. 

The principal here takes absolute priority over the nominal, for the pursuit of the cause, or the causes, 
common to them promotes and requires their integration, constructive interaction and combined 
civilisatory effort (al jihad al shamil). This is an objective to which, historically, there is no viable 
alternative. It is not a domain of leading cadres or charismatic leaders, nor is it an arena of personal 
ambition, but the central concern and social responsibility of every conscientious man and woman. 


There is no such thing as “Socialism for the sake of Socialism”, for Socialism never ends in itself. 
Social conscience -and social intelligence- will always reject such brands of “Socialism” as exist only 
as the religion of professional cadres who nourish themselves and their arrogance on their offices, in 
the same way that it will reject a religion that is the repressive ideology of a tyrant. Socialism, like 
religion, philosophy and science, is a means to and end. And it must never be forgotten just what that 
end is. 


Nothing I have said here is new. 

It is interesting to observe that, at the starting point of the new century, if we want to base our statement 
on the terms of the common era of European chronology which has become so wide-spread in our days 
(in the Islamic era, we are already in the second decade of a new century and four centuries into the 
millennium), or the new millennium, if we want to stretch these terms to the maximum of their 
capacity, humanity is faced with the same problems that characterised the last one. The question the 
20" century set out to resolve are recurring, in greater force and intensity, in the 21%. 

We have been elaborating on the relation between base and superstructure and on the dynamics of 
quality and quantity which, together, constitute the dialectical motor of social evolution. There could be 
no clearer illustration (in the positive as well as in the negative respect) of this context than the 
historical situation in which we find ourselves at present. 

In the Quran, and in the dialectical context of all religious and ideo-cultural systems relevant to history, 
the roots of this dialectical concept are immanent as the seeds of a tree that ripens with time and shall, 
in the succession of the centuries, bear the fruit of high civilisations to come. It shall therein unfold its 
full potential and be object, ignitor and instrument of humanity's social and intellectual liberation. 

The socio-analytical thought of scientific Socialism supports the theoretical edifice of this motive 
dynamic in that it furnishes us with a methodology which inspires, manifests and scientifically 
develops it. In laying open the conditions and social contradictions at its core, it actualises, 
universalises and ecumenifies it. 

As a Muslim, I recognise the coherence of these objectives and of the historical mission whose motive 
forces they are as an intrinsic aspect of the Quranic concept. In the context of its social ideology and 
dialectical structure, this becomes apparent with the clarity that behoves the seal of the prophets 
(s.a.w.s.), a Clarity that stems from the richness and timeless potential of a concept the holistic 
sovereignty and vital perfection of which exceeds the competence of any one era. 

We cannot skip or leap over the historical chain of events (not only because that would destroy their 
cohesion but also because we simply do not possess the capacity). No movement shall attain its victory 
before it has attained its historical maturity (13:11). The theoretical comprehension of facts and 
contradictions does not suffice, for knowledge must penetrate and permeate the deeper strata of 
consciousness to be appropriated and fully absorbed. 


Epilogue 


I put my trust in Allah -subhanahu wa ta'ala- and my hope in the creative potential of this deserted 
generation, who must, in the absence of anyone else to rely on, learn to put their trust in Allah and their 
hope in themselves, and I look upon those born to succeed us that they may, with wisdom and 
clemency, apply themselves to the world they inherit and find in themselves, in their faith and their 
awareness, the strength to outgrow its limits, which still are their own. 


The new era, in its rise, shall answer the questions it poses and leave behind those aspects of our 
thinking which have, as may, at some stage, our own present aspirations and disposition, become a 
mere impediment upon it. In doing so, it shall preserve that which is essential. 

Its knowledge and competence shall thereby be consolidated by its own -and our- errors. 


I trust in the vital power of our deprived and sorely tried peoples who still find themselves starving in 
the midst of abundance, and I put my confidence in Allah's true guidance which shall establish them as 
an avantgarde of progress and social rebirth fit to fulfill their historical, and in the true sense historic, 
mission. 


Muhammad A. Al Mahdi, 23. 02. 2000 
Dhul Qadah 17, 1420 


Annotations: 


* market economy as the intellectual-political basis of a class dictatorship whose core is totalitarian and 
absolutistic, going 'social' only under the existential pressure an alternative social order, such as the 
Warsaw Pact States, brings to bear on it: under such conditions it develops social tendencies as a 
defence mechanism which conceals but also effects an actual mitigation of its most severe and 
destructive components 


** Internally, its strategy consists in the infiltration of the classes and peoples under its rule with their 
ideology and mode of thought. This aim is pursued by means of a policy of temporary concessions, 
mainly in the social sector, which are gradually withdrawn and eventually annulled when the capitalist 
power base has been strengthened and reconsolidated, by the formation of elites within the subjugated 
classes and nations, who enjoy the privilege of comparatively higher standards of living (on national as 
well as on global scale), by the institutionalisation of the gap between the industrial states and their 
dependencies in Asia, Africa and Latin America (who, in spite of having been granted formal 
independence, retain the status of cheap suppliers of resources and compliant markets forced to import 
their own goods at prices that perpetuate the yoke of their bondage), by the promotion of a corrupt and 
westernised elite within these post-colonial dependencies who readily collaborate with the oppressor in 
time-honoured manner, by institutionalising Trade Unions as a regulating valve of the capitalist wages 
economy, by the implementation of a -deliberately ambivalent- terminology designed to water down 
and veil the basic realities of the system, by resorting to the formalities of parliamentary democracy in 
order to conceal class rule, in which all representative political parties are bloc parties who merely 
represent rivalling factions within the established regime (which automatically renders any genuine 
opposition illegal), by the emission of an incessant propaganda of consumerism and, not last, by 
playing off one class, one dependent state, one culture, one people, one religion, one ethnicity and one 
revolutionary movement against the other. Here again, the patriarchalisation of consciousness with its 
characteristic exclusivist claims proves an effective promoter of every form of rivalry, dogmatism, 
fratricidal war, division and schism. 


*** This is a reported statement of the prophet (s.a.w.s.) with regard to female circumcision (Abu 


Dawoud, Kitab al Adab 4589, reproduced in Sunan al Kubra 16136 and 16137 and Shu'ab al Iman 
8125, both assembled by Bayhaqi) which (though the hadith itself, like most if not all ahadith related to 
the topic, is da'if [weak and therefore of no established authority]) illustrates his approach. A practice as 
deeply rooted in a peoople's cultural attitude and subconscious world as this relic of past ages (which 
continues to be a liability to the present day) cannot be abolished at once and per se, as this would have 
critically undermined popular acceptance of the new concept. The approach taken here is rather to 
mitigate the severity of the operation and modify its implications. In this way, the lesser evil is being 
tolerated, for the time being, while the greater evil is eliminated, paving the way to completely 
outlawing the practice in the times to come under recourse to the logical pattern set by its mitigation. 
We must be clear here that what is not at present being condemned is not recommended either, for the 
objective is complete eradication in the long term. 

That this is not an isolated instance but rather a strategic pattern can be demonstrated on the Quranic 
approach to the institution of slavery, another inherent factor in the social framework of the time, which 
is not spontaneously abolished but mitigated through the provision of a legal framework while, being in 
contradiction to Islamic ethics, it is actively discouraged. The pressure that is brought to bear on it on 
the part of all Islamic precepts and legal institutions (as an example of positive legislation) is, of 
course, aimed at its ultimate eradication. 


**** Tt ig no coincidence that the prophet (s.a.w.s.) was being attacked by the ruling elites and the 
religious establishment of his day on account of the syncretistic character of his teachings. (It was said 
of him that he was “an ear”, which the Quran asserts is so “for your benefit”. [9:61]) 


***** like the difference between the genders 


To Muhyi-ad-Din Ibn Arabi 

To Hussain Bin Mansour Al Hallaj 
To Shukriya Warsame 

To Muhammad Malaka 

To Fatima Mernissi 

To Margaret Mead 


To Ruhullah Khomeini 


Labbayk ya Zahra 
Allahumma Labbayk 
Ya al Haqq ya al Habib 


Min dahri wa rouhi ila-1 khouloud 
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